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PREFACE. 


The Philosophy taught by the l y >unis' ads has been the source 
of solac 3 to minds like Schopenhaur, and the human intelleet has 
not been able to conceive of anything more noble or sublime in 
the history of the world. It is indeed necessary that in renewing 
a work of this kind all prejudices and preconceptions should bo 
carefully avoided; but it looks somewhat strange when a learned 
scholar hive Mr. Gough, with all apparent zeal to deal impartially 
and without prejudice and preconception with the Philosophy 
of the Upanis ads, declares that there is little that is spiritual in 
all this, and that this empty intellectual conception void ot 
spirituality is the highest product the Indian mind is capable 
of. His notion of the “ Spiritual ” must not be higher than the 
anthropomorphism of dogmatic ( hristianity, for otherwise he 
would not have found merely “ low thoughts in high words’* in 
a body of teaching which neither Kant nor Hegel would in sub- 
stance be able to surpass. It is pity that our Orientalists do not 
allow themselves to bp .free from the very prejudices and precon- 
ceptions against which they preach with so much vehememo 
and zeal. Even the great Max M filler, the greatest of Oriental 
scholars and the professed follower and worshipper of Kant, 
Solemnly asserts in his Hibbert’s Lectures that, the advaita is 
that stage in the development of the human mind which will 
lead to the philosophical (? ) ideal taught by ( diristianit\ ! 

The chronology of the Old Testament has in like manner in- 
fluenced almost all the speculations of Oriental scholars in 
regard to the possible date of the Vedas and the l panisads. It 
is very difficult to say anything with positive confidence 
1 tins subject, but this much is certain, that the UjianiVads, 
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at lea-1, the ten principal ones, are not in any way posterior to 
the Vedas, The argument that, a philosophy like that embodied 
in the Upanis'ads cannot exist side by side with the nature- 
worship of the Vedas, loses its, force when the Suklas of ihe 
Veda, are regarded as symbolic only of those esoteric truths which 
were taught through the Id pan h' ads to the select few. Symbology 
helps the solution o? many a riddle over which philology ha.** 
cither sat in despair or which it has understood only to mis- 
understand. The history of all the great religions of the 
w or Id shows that there is nothing inconsistent in the possible 
existence of a sublime philosophy with tin* empty formalities of 
popular religion. And this circumstance in itself is an in- 
direct argument against the later origin of the Vet las and the 
f r pant/ ml, *, 

Veda means know lego, and U pants ad means both the exoteric 
philosophy of Bridnnt, the Ad valla, and sittings for the diittui"- 
sion of t.li it, philosophy. The l Tp ants' ads are aptly called the 
\ r r<la,il'tj the end of the Veda . that which is reserved for those 
who have freed themselves iroin the useless bonds of formal 
religion. Tin* Vad i consist s of three parts: Manto'a, BrCihmana 
and I'paa fs'ud, including the A ncst/ahts. The Mantra portion 
contains h) mns nddivs-cd to vaiious powers, all symbolic of im- 
portant truth-, intended, on the one hand, to teach the religion of 
faith and forms to the ignonnt, and the philosophy of sublime 

unity to the initiated, on the other. The one is the Karma- 

• 

mart/u, the religion o f forms, and the other is the JnCiua-ma'rya 
l lie religion of philosophy or knowledge. There is a way betw een 
the two, leading from Karma to Jnafna, called Upasana or the 
invoking of any particular power of nature. This is different 
from the general Karma-marya inasmuch as Karma does not 
mean anything performed with a special aim and for a special 



Ill 


purpose. Karma-ma'rga is only the general religion of faith 
which leads to Upa'sana and Jna' na. The word Karma 
should in this place riot be confounded with that philosophical 
law of necessity which is called by that name. 

The Upanis' ads teach the philosophy of absolute unity. By 
unity is meant the oneness of the subject, all experience of 
objective existence being regarded as in and of it. Experience 
implies consciousness, and consciousness, apperception or “pure 
reason” is the only reliable, self-illumined, absolute factor of our 
knowlege. All else is but mere representation in and through the 
mode of this consciousness. The world of being is nothing, con- 
sidered apart from consciousness which, in its turn, is entirely 
independent of experience. It cannot in any manner be nega- 
tived, for the very negation implies its existence. This is tho 
realm of the absolute, over-existent, Brahman, an abstraction 
appropriately expressing this idea of unity in duality, being a 
term expressive of the whole of that which can be none other 

than a compound of Thought and Being. 

This Absolute is not the Unknowable of Agnosticism, nor the 
inexplicable atom of Materialism. Materialism is in fact out of 
question, inasmuch as the Absolute of the Upanis' ad is not a 
result of organisation nor a property of matter. It is something 
always independent of everything, and self-illumined, self- 
subsistent. It is everywhere; but for it the world of experience 
is nowhere. Blit the Agnostic who stands half-way between 
Materialism and Transcendentalism identities the Absolute, with 
the Unknowable and makes it the source of all that translates it-' 
self into experience. This doctrine is entirely untenable, for that 
which is Unknowable is not the Absolute, bill that which produce* 
the various modifications and representations ot it tlnough ex- 
perience. That something which LS and io not known p* r * bv 



the very law of consciousness not permitting such knowledge, 
is the Unknowable par excellence. But to describe the fountain 
of knowledge, absolute eonsciusness, which is seen in daily 
individual experience, as the Unknowable or even the nn. 
known would, at least, be a strange perversion of metaphysical 
language. 

The effect of this, philosophy on practical ethics is immense. 
Any system of ethics not based on some clearly demonstrated 
world-idea falls short of practical use, and is pro tanto a deviation 
from the path of adequately fulfilling the object of existence. 
The variety of experience is not real, nay even experience itself 
is nowhere from the point of the Absolute. To lead that life 
wherein the variety of experience does not affect either for 
weal or woe is the highest practical rule of conduct in ac- 
cordance with the proper aim of existence. This does not imply 
entire inertia as Mr. Gough and others would understand it. The 
variety of experience creates distinction, and sets up false limits 
where there exist none. Pain and pleasure, good and evil, virtue 
and vice, merit and sin, are all conventions based on this 
variety of experience, and admitted for the sake of that ex- 
perience. But in the Absolute no such distinctions are possible, 
and the highest bliss which cannot he described in words other 
than those implying negation of everything positive known to 
us, consists in forgetting this source of separateness and realising 
that unity which is the very being and nature of the cosmos. 
And more than this philosophy holds that the individual is a 
copy of the great cosmos and that through the unity of the two 
in the Absolute there is always possible an easy way from the ono 
to the other. When the sense of separateness is killed out, the 
Absolute is lealised in the individual, and the microcosm is at 
onoe understood as the macrocosm. Pain and pleasure, evil and 
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good, are all merged in the unity of the Absolute where all is 
that indescribable something which is neither pleasure nor pain, 
but something supremely sublime and happy, so to speak. This 
process of killing out the idea of separateness is no inertia, so 
far as ordinary language is understood ; and though it may not be 
that blind submission to the will of an anthropomorphic deity, it 
is certainly the highest possible activity , and energy on a 
superior plane. It is not neglect of duty nor renunciation of the 
world either ; it is mere forgetting of self and its environments. 
This is moles' a. Mohs' a in the Christian sense is a something to be 
achieved, in the U panis ad it is already achieved, overy being 
is one with the Absolute, is, in fact the Absolute; what is to be 
achieved is destruction of the sense of separateness, which being 
accomplished, mole/ a is easily realised. The disregard of this 
vital difference between the two ideas has led Mr. Gough and 
many other Orientalists to regard the moles' a of the Vedanta , 
and the nirvana of the Buddhists, as something bordering on 
pure inertia or entire annihilation. 

The illusion-theory is another puzzle in the way of many, 
and Mr. Gough has rightly raised his voice against Colehrook and 
others who wanted to set it down to later interpolation. That 
this is not so, will be evident, from the text Af the Vpani/aihl 
but a suggestion by the way may be usefu y given. Experience 
is endless, and this endless variety creates distinctions which lead 
to the sense of separateness. All that is illusion in the pheno- 
menal, is only these distinctions or limitations and the -en^e of„ 
separateness created by them. The basis or substratum of the 
illusion cannot, be said to be nothing nor something. It is 
as indescribable as the Absolute 4 and is known to be. though 
never apart from or outride of the Absolute. 

Many students of Indian philosophy enamour al of the idea 
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of moks'a taught by it seek to achieve it by various processes, 
physical or mental, generally known as Yoga. Those, who do 
so without being fully saturated with the spirit and substance 
of the Upanis'ads merely take a leap in the dark and court 
certain death, spiritual as well as physical. Tho first requisite 
is proper familiarity with the first principles of Advaita philo- 
sophy (S'ravcma); and entire love with them (Manana). Then 
follows that sublime state wherein the sense' of separateness is 
being slowly forgotten. But even here nothing but strict 
practice of the noble virtues and perfect altruism will be neces- 
sarily required of the student. 

The value of these pages to those who seek knowledge is 
simply incalculable. I have no time to enter into a critical 
examination of tho translation, but I trust it is sufficient to give 
to any careful student a pretty clear idea of what he most 
urgently wants. Mr. Tookaram Tatya has certainly laid tho 
public under deep obligation by placing Dr. Boer’s, Cowell’s and 
Baja Bajandralal Mitra’s translations within reach of all ; and 
the Secretary and Members of the Asiatic Society have done no 
small service to the public by readily according permission to 
our enterprising and energetic friend for publishing the same. 


Nadiad, 1 st May 1891. 


M. N. D. 
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INTRODUCTIO 

w 

The Aitardya Upanishad has been translated by" Uolehrooke 
(Misc. E. Yol. I. pp. 47-53). It is taken from the second 
A'rajjyak$ of the Aitardya Bramhana of the Rig-Vdda, where 
it constitutes the 4th to 6th chapters. As an Upanishad it is 
divided into three chapters, the first containing three sections, 
the second and the last one section each. 


The first chapter describes the creation of the universe by 
God, or the Almighty, Omniscient, &c., supermundane being 
viz., the creation of the worlds, of the soul of the mundane egg 
(Virdt, Prajapati), of the gods as his parts, of man as the 
microcosm of the uuiverse, and of food for the preservation of 
the world. The individual soul penetrates man, where it 
abides in three places or states, viz., the states of awaking, 
dream and sound sleep. Reflecting, however, on the univorse 
and its relation to it, the individual soul finds no other reality 
but the suprouyj spirit, who is the same with itself (the indivi- 
dual soul). 

The second chapter gives a description of the three births of 
raau, and enjoins thereby the necessity of liberating one's .self 
from ail desires for the obtainment of true knowledge. The 
first birth is the condition of man in the shape of a seed, of a 
foetus ; the seeoud birth his condition when he is born ; and 
the third his state, when departing from this world to he horn 
again in a new body. The consequence of ignorance about the 
worldly state of the soul is, that it is proceeding from one birth 
to another, wdiilo a knowledge of the same liberates from trans- 
migration, as is illustrated by the example of Ydina ldva. 



ii 


TNTROD (J ctt ox. 


The third and last chapter explains the nature of true 
knowledge and of the soul. The soul is e not the instruments 
of perception (as the eye, ear, &c.), it is not the mind ; it is 
merely knowledge, and the several acts of knowledge are 
modifications, to be comprehended by knowledge alone. The 
soul, as knowledge, is the foundation of the whole world ; it is 
Bramh& the creatoi*, it is the creation, the gods, the elements 
and all the beings that are produced from them. 

This alone is true knowledge, that the individual and uni- 
versal soul are the same, and thereby the liberation from the 
world and immortality in Brarnha are obtained. 

The Aitareya Upauishad shows about the same degree of 
development in Philosophical thinking as the Taitarcya 
Upauishad, which it greatly resomblos in the number and 
nature of its ideas, and in the exposition of them. Both start 
equally from the notion of the supreme being, beside whom 
there is nothing else ; both describe the creation of the material 
world, from its commencement to the entrance of the soul, in 
very similar language ; and both teach that liberation proceeds 
from the knowledge of the supreme soul as distinct from the 
world. The Aitareya Upauishad, however, is more compendious 
and more distinct in its notions, Tho sketch of the material 
creation in the third chapter, S. 3, is almost the same as that 
given in the system of the Vedanta, from its commencement 
down to its division of the fourfold bodies, and in its enumeration 
•of the modifications of knowledge it gives evidence of a 
close observation of the mind and of a not inconsiderable pro- 
gress in abstract thinking. 
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AITAREYA UPANISHAD 

OF THE RIG VEDA. 

PIRST CHAPTER. 

First Section. 

Salutation to the Supreme Soul ! Rari, Otn I 

1. This (world) verily was before (the creation of the world) 
kouI alone, and nothing else 1 whatsoever active (or non-active). 
He reflected : “ Let me create the worlds.’ 5 

2. He created these worlds, viz., the sphere of water, the 
sphere of the sunbeams, the sphere of death, 2 and the sphere 
of the waters. The sphere of Water lies above the heavens ; the 
heavens are its resting place ; 8 the sphere of the sunbeams 
the atmosphere ; the earth the world of death ; the worlds 
which are beneath it, are the sphere of the waters. 

8. He reflected : These worlds indeed (are created). Let 
me create the protectors of worlds. Taking out from the 
waters a being of human shape, he formed him- He heated 
him (by the heat of his meditation)- When he was thus heated 
the mouth burst out, as the egg (of a bird), — from the mouth 
speech, — from speech fire (Agni, the presiding deity of speech). 
The nostrils burst out, — from the nostrils breath, — from breath 

1 Vid. B. A., B. I. Vol. L p. 26— na ive'ha kinchanagra asi'fc I c. p. 108, 
a'traa va idam eka 6va'gra aslt. 

2 Amblia, according to A'nanda, Maha and the other worlds above the 
heavens, where at the commencement of the creation the waters were placed. 

3 The sphere of death, the place where the inhabitants die. 
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the wind (V&yu, the presiding deity of breath). The eyes hurst 
out, — from the eyes sight, — from the sight the sun (A'ditya, 
the presiding deity of the eye). The ears burst out, — from the 
ears hearing, — from hearing the quarters (the presiding deities 
of the ear). The skin burst out, — from the skin the hairs, — • 
from the hairs the annual herbs and the regents of the forest 
the trees (the presiding deities of the hairs of the body). The 
heart burst out, — from the heart the mind, — from the mind the 
moon (the presiding deity of the mind). The navel burst out — 
from the navel the vital air which goes downwards, — from this 
death (the presiding deity of the descending vital air). 
The organ of generation burst out, — from the organ of 
generation seed, from seed the waters (the presiding deities of 
the seed). 

Second Section . 

1. When created, those gods fell into this great ocean.* 
Him (the first male, the cause of the different places, organs 
and presiding deities) he (the supreme soul) had attacked by 
hunger and thirst. They (as his parts, assailed by hunger and 
thirst), spoke to him (the first male, the creator : " Do prepare 
for us a sphere of rest, wherein abiding we may eat food. ,, 

2. He brought the cow to them (after having taken it out 
of the waters and formed it, as before). They said : u This is 
verily not sufficient for us.” He brought the horse to them. 

«They said : u This & verily not sufficient for us.” 

3. He brought to them man. They said : “ Well done in 
truth ; ” therefore man alone is well formed. He said to them : 
“ Enter him each according to his sphere. ” 

1 Of the world, the last cause of which is ignorance ; on this account, 
the world of the gods does not give absolute liberation — S'. 
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' 4. Fire, becoming speech, entered the mouth ; wind, be- 
coming breath, entered the nostrils ; the sun, becoming sight, 
entered the eyes ; the quarters, becoming hearing, entered the 
ears ; the annual herbs and regents of the forest, becoming 
hairs, entered the skin ; the moon, becoming mind, entered the 
hesirt ; death, becoming the vital air, which goes down wards, 
entered the navel ; the water becoming seed,*’ entered the organ 
of generation. 

5. Hunger and thirst spoke to him : u Do thou prepare for 
us (places).” He said to them : “ 1 will give you a share in 
those deities, I will make you partakers with them.” Therefore, 
to whatever deity clarified butter is offered, hunger and thirst 
are partakers with him. 

Third Section. 

1. He reflected : a Those worlds and protectors of the worlds 
(have been created). Let me (now) create food for them.” 

2. He heated the waters (with the heat of his reflection). 
From them, when heated, a being of organised form sprung 
forth. The form which sprung forth, is verily food. 

3. When created, it cried (by fear) and tried to flee. He 
(the first-born male) desired to seize it by speech, had he seized 
it by speech (all) w’ould bo satisfied by pronouncing food. 

4. He desired to seize it by breath ; he could not seize it by 
breathing. Had he taken it by breathing, all would be 
satisfied by smelling food. 

5. He desired to seize it by the eye ; he could not seize it 
by the eye. Had he seized it by the eye, (all) would be 
satisfied by seeing food. 

6. He desired to seize it by the ear ; he could not seize it 

by the ear. Had he seized it by the ear, (all) would be satisfied 
by hearing food. 
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7. He desired to seize it by touch, he could not seize it by 
touch. Had he seized it by touch, (all) would be satisfied by 
touching food. 

8. He desired to seize it by the mind, be could not seize it 
by the mind. Had he seized it by the mind (all) would be 
satisfied by thinking on food. 

c 

9. He desired to seize it by the organ of generation ; he 
could not seizo it by the organ of generation. Had he seized it 
by the organ of generation, (all) would be satisfied by emission. 

10. He desired to seize it by the vital air which goes down- 
wards ; he seized it. — This is then the taker of food ; it is the 
vital air which has been mentioned, that is the consumer of food. 

11. He reflected : “ How could this (body) exist wdthout 
me (its ruler) ?” He reflected : “ How (by what road) shall I 
penetrate it (the body) ?” He reflected : “ If I were pronounced 
by speech, — if (without me) breath would breathe, — if the eye 
would see, — if the ear would hear,— if the skin would touch, — 
if the mind would think,— if the vital air that decends, would 
carry downwards, — if the organ of generation would emit, — 
then who am 1 ?” 

12. Making an opening, where the hairs (of the head) 
divide, he penetrated by that door. This is called the door of 
division. This is the door of rejoicing (because it is the road 
to the Supreme * Bramha). It (the individual soul, having 
entered the body) has three dwelling places, 1 three states 

1 Viz. the right eye is the place of the senses at the time of awaking, the 
internal mind at the time of dreaming, and the ether of the heart at the time 
of sound sleep. According to another explanation, those three places are 
the body of the father, the place of the embryo in the body of the mother, 
and the own body. 
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resembling dream. 1 This is a dwelling place (the right eye), — 
this a dwelling place (the internal mind), — this a dwelling place 
(the ether of the heart). 

13. He (the individual soul), when born, reflected with re- 
ference to the elements. How could he desire to declare any 
other thing different from him ? ( That is $o say, he found 
nothing else but the reality of the soul). He beheld this 
Bramha, who dwells in the body (Puiusha, in accordance with 
the derivation “ Puri S'aydnam”) who pervades everywhere, 
(and thought) “ I have seen” this (Bramha like me in nature). 

14. Therefore the name (of the Supreme Soul) is Idandra, 
(because it sees this, idam pas'yati) for Idandra is indeed his 
name. (The knowers of Bramha) call him with a name which 
cannot be recognised (in its true meaning) “ Indra,” although 
his name is Idandra ; for the gods do not like to be recognised, 
as it were ; for the gods do not like to be recognised, as it were. 

1 Viz. the state of awaking, the state of dream, or the state of sound sleep. 
They are called dreamlike states, because in neither of them the soul appears 
in its true nature. 
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Fourth Section. 

1. That (individual soul) exists at first as a foetus (in the 
form of seed) in man. This is the seed which is the essence 
(of the' body) produced from all parts. He bears this self 
(4tma, the foetus in the form of seed) even in his (own) self 
(body, dtma). When it (the seed) touches the woman, then 
he (the father) produces it. — This is the first birth of him ( of 
the individual soul in the form of seed ). 

2. It gets the same nature with the woman, in the same 
manner as her own members ; therefore it (the foetus) does not 
injure her ; she (again) nourishes the self of him (her husband) 
which has entered there (into the womb). 

3. She who nourishes is to be nourished (by her husband) 
The woman bears the foetus. He (the father) nourishes the 
son even before and after the birth. By nourishing the son 
before and after the birth, he nourishes even liis own self for 
the sake of the continuation of these worlds ; for thus continue 
these worlds. This is his second birth. 

4. This self of him (the son, being the self of ihe father,) is 
made to take his place for sacred works. Then (after having 
made over his duties to the son) his (the son’s) other self (the 
father) having accomplished his duties (his duties to the Rishis, 
gods and forefathers) leaves this world at a high age, and having 
left it, he is born again. This is his third birth. Thus it is said 
by the Rislii ; 

5. u Within the womb, I know well all the births of those 
gods ; hundreds of bodies, strong as iron, kept me ; looking 
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downwards, like a falcon, I shall be gone in an instant,” thus 
said Vamade'va, 1 while dwelling in the womb. 

6. Thus knowing he (Vamade'va) after the destruction of 
this body, being elevated (from this world) and having obtained 
all desires in the place of heaven, became immortal, became 
immortal. 

1 Vamad6va, Vid. B. A., I. 4. 10. B. I. Yol. II. pt. 3, p. 111. 


THIRD CHAPTER. 


Fifth Section. 

1. Of what nature is the soul which we worship by the words, 
u this soul ?” and which of the two 1 is the soul? (Are the instru- 
ments, by which objects aro perceived, the soul, or the porcoiver? 
No, not the instruments.) Is it that by which it (tho soul) 
sees form, by which it hears sound, by which it apprehends 
smells, by which it expresses speech, by which it distinguishes 
what is of good and what is not of good taste ? 

2. The heart and the mind (here, according to S'ankara, one 
and the same, the internal organ, which is divided into the 
different senses, and in which the supreme Bramha is manifested) 
knowledge about ono’s self (consciousness), knowledge about 
one's power (pride of dominion, Ajnanam), science (the 
knowledge of the sciences, Vijnfinam), knowledge about 
expedients (tho knowledge of what is practicable at this or 
another time, Prajnfriam), understanding^ of instruction, modha), 
perception (drishti), endurance (of pain), thinking ( Mati), in- 
dependence of mind (Mani'sha), sensibility (of pain, jiifci), re- 
collection (smriti), determination (tho power to determine any 
object by general notions), porsoverance (kratu,) the effort of 
life (asu), desire, submission (to women), — all these (and other 
modifications) are names of knowledge (as an attribute of the 
soul in its modification as life, of tho inferior Bramha, not 
attributes of the Supremo Bramha, which is of no form 
whatsoever). 

3. This (soul, which is like knowledge) is Bramha (the 
inferior Bramha), this is Indra (the king of tho gods), this 

1 Viz. two souls, the universal and individual, have been said to enter the 
body ; noAv, it is the question, which of them should be worshipped 'l 
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Praj&pnti (the first-born male), this all gods (parts of Prajfyati) 
and the five, great elements, viz. the earth,, the wind, tlie ether, 
the water, and the light, this all those (beings y that are mixed 
from smaller portions (of the former); the causes of the one kind 
and the causes of the other kind (moveable and 1 immoveable), viz. 
what is born, from eggs, what is born from the womb, what is 
born from the heat, what is born from, sprouts, horses, cows, 
men, elephants ; whatsoever has life, viz. what moves on foot, 
what moves by wing, and all. that is immoveable. All this is 
brought to existence by knowledge P raj nane'tr.ftm, 1 is founded 
on. knowledge ; the world is brought into existence by 
knowledge ; knowledge (.itself) is the foundation, Bramlia is 
knowledge. 

4. He, 2 having by that knowledge departed from this w'orld, 
and in that world of heaven obtained all desires, becamo im- 
mortal, became immortal- 

li Prajnan6tram, according to S'ankara, is, either derived from. ‘*nlyat6, 
»tttt4ni, prapyate an6n<Hi lidtram,” by wliich. it is brought into existence, or 
“ Prajimnotrain,” yasya tadidum prajna'netram, “ whose eye is knowledge, is 
called Praj mine tram, and, according to the latter explanation, the passage 
should be translated — “ All this is (JBramha) wliose eye is knowledge.” 

2 “ He ” means ^either Vamad^va, of whom it has been said before, that 
he became immortal, or any other sage, who has obtained the knowledge 
of Bram ha. — S'. 




THE 


KAUSHITAKI-BRAHMANA-UPANISHAD. 


sankara'nanda’s introduction. 


It is well known that such actions as rubbing, &c,, produce 
purity in substances like mirrors, &c., capable of reflecting 
light 5 and similarly the round of actions, commencing with 
the Agnihetra and ending with the AsSvamedha, produces 
purity in the understanding, oapable as it is of reflecting the 
divine light it is also understood from a passage of the S'ruti 
that sacrifice, charity and penance are the means of the desire 
to know. And again, sinco heaven, &c,, which are the fruits of 
actions, are a kind of happiness, and this is a synonym for the 
serenity of the understanding, therefore even those persons who 
are devoted to ceremonial actions, allow that actions do produce 
purity in the understanding. Hence the S'ruti, having declared 
the system of works at great length, now takes the occasion to 
declare the knowledge of Brahma. Here follows the Kaushi'taki 
Bra' h maria Upanishad in four chapters, commencing with 
words u Once on a time Chitra, the son of Gangya,” and 
ending with “ who knoweth thus.” In the first chapter, it 


1 Taijasa, the “ brilliant ” or “ reflecting,” is the Yeda'nta term for the 
understanding ( antahkarana ), as it is said to reflect the soul or chaitanya, as 
thejmage of the Supreme. Thus S'ankara A'cha'rya says — 
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declares the knowledge of Brahmans couch, with the northern 
and southern paths ; in the second the knowledge of pra'na, 
and certain external and internal action's of him who knows 
it for the attainment of various blessings ; and* in the third and 
fourth the knowledge of soul. Although this latter portion 
commencing “Pratardana verily,” ought properly to be read first, 
yet even the purified understanding* not knowing the true nature 
of Brahma, would fool fear before the unconditioned Brahma 
even though it really causes no fear, just as even a virtuous lad, 
whoso father had left his home on a distant journey while he was 
yet unborn, might well be afraid at the first sight of him. Hence 
to remove his fear and to lead him to the northern path, the 
S'ruti first describes the conditioned Brahma sitting in the world 
of Brahma like a king in this world. In the first chapter, there- 
fore by the passage, “ho comes to the couch of unmeasured, splend- 
our ; this is Pra'na,” it is declared that Pra'na is the couch 
of Brahma'. At the mention thereof there arises in the hearers 
a desire to know, — is this Prana only breath, or is it endowed 
with various supernatural powers ? To satisfy this desire, the 
worship of pra'na is commenced in the second chapter ; and 
afterwards, having thus mado a good opportunity, the S'ruti 
proceeds to declare the knowledge of Brahma. And since here 
too, even the conditioned knowledge of Brahma was only attained 
from the mouth of the teacher by such great saints, endued with 
humility, as Gautama, S'wetaketu and others, hence the con- 
ditioned or the unconditioned knowledge of Brahma can be alone 
•attained by modern students who are likewise endued with 
humility. With this object in view, the following narrative 
opens the Upanishad. 



THE 


KAUSHITAKI-BRAHMANA-UPANISHAD. 


FIRST CHAPTER. 


Once on a time Chitra, tho son of Ga'ngya, being about to 
offer a sacrifice, chose A'runi 1 2 as his priest. He sent his son jS'weta- 
ketu instead/* Go thou and offer the sacrifice/’ When he came, 
Chitra asked him/* Thou art the soil of Gautama, — is there any 
secret place in the world where thou canst set me, or is there 
one of two roads, 2 which leads to a world where thou canst set 
jme ?” He answered; u I know it not ; well, lot me ask my 
father/’ He went to his father and asked him, “ thus and thus 
did he ask me, — how should I make reply ?” He answered, u I 
also know it not. Wo will go to his house and read the Veda 
there and gain this knowledge from him ; since others give to 
us (he too will not deny us). Come, we will both set out.” So 
he went, as a pupil, with fuel in his hand, to Chitra, the son of 
ja'ngya, saying, “ Let me come into thy presence.” He 
mswered, “ Oh Gautama, thou art worthy to receive divine 
visdoinin that thou hast not been too proud, — come, I will make 
hee to know all.” (1.) 


1 Scil, Uddalaka, the son of Aruna, Of. Brihad A'mnyaka, VI. 2. 

2 For the two paths of fire and smoke which respectively lead by the day, 
he bright fortnight, &c. , or the night, the dark fortnight, &c., to the world 
>f Braluna or that of the forefathers, see Brihad A'rany. VI. 2. The other 
eeension has “ Oh son of Gautama, is there any secret place in the world, 
fcdiere thou canst set me unconnected, having fixed me there (as wood 
imited by glue) ; or is there some other place where thou canst set me?* 
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He saidi “ All who depart from this world, go to the moon, 
In the bright fortnight the moon is gladdened by their spirits ; 
but in the dark fortnight it sends them forth into new births.2 
Verily the moon is the door of Swarga, Him who rejects it, it 
sends on beyond ;3 but whoso rejects it not, him it rains down 
upon this world \ and here is he born either as a worm or a 
grasshopper or a fish or a bird or a lion or a boar or a serpent 
or a tiger or a man or some other creature, according to his 
deeds and his knowledge. Him, when he comes, the Guru 
asks, a Who art thou ?” Let him thus make answer ; “ Seed was! 
collected from the wise season-ordaining moon, 4 the ruler of the 
bright and dark fortnights, the home of the ancestors, itself 
produced from the daily oblations, 5 — that seed, even me, the 
deities placed in a man, by that man they placed it in a woman, — 
from her I was born, in mortal birth, of twelve months, of 
thirteen months, identical with the year ,6 — I was united to a 
father of twelve and thirteen months, to know the knowledge 
that is truth and to know the knowledge that is against the 
truth ; uphold, then, 0 gods, the due times of my life that I may 
win immortality. By my words of truth, by my toils and| 
sufferings, I am time, I am dependent ontinie.” (i Who art 
thou?” “ I am thyself.” Then he lets him proceed beyond. 7 (2. 

1 The S'ruti first describes the unconcealed ( agupta ) home of those who 

know not Brahma. — S'. I 

2 The 'other recension has “ it gladdens them not.** j 

3 This is the secret ( S'amvrita ) place, concerning which Chitra had aske ’ 

S'wetaketu. 

The Brihad A'rany. VI. 2 is a complete commentary on S'ankara’s explam 
iion of this passage. 

6 Cf. Bfihad A'rany. VI. 2, 9 and S'ankaracharya’s commentary. 

By the year is here understood “ life.” 

7 The guru sees that he is equally afraid of swarga and of hell, each in 
volving only a new succession of births j and so causes him by his knowledg 
of Brahma to obtain final liberation. 
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He 1 having reached the divine road, goes to the world of 
Agni, thence to the world of Va'yu, thence to the world of 
Varuna, thence to the world of Indra, thence to the world of 
Praja'pati.2 thence to the world of Brahma' .3 Verily in that 
world of Brahma' are the lake of enemies ;4 the sacrifice- 
destroying moments ; r> the Age-less river ; the Ilya tree the 
Sa'iajya city ;7 the impregnable Palace ;b Indra and Praja'pati,9 
the door keepers ; Brahma' ’s Ball Vibhu ;10 his throne Vichak- 
shaiia' 1 his couch of unmeasured splendour ; and his wife 
nature), the cause of the mind, and her reflection, the cause 
}f the eye, who weave the worlds like flowers ; and the Apsarasas 


I When tlie student, dies, who knows the conditioned Brahma, his soul goes 
forth through the door of the coronal artery, by the light of the entrance of the 
heart. Cf. Brihad Ar. IV. 4 , 2. v Virafc. 8 Hiranyagarbha. 

4 The lake that stops the entrance into the world of Brahma', its depth 
equal to an hundred oceans, and its dark waters ever flowing, — named A'ra 
as composed of the enemies (ari) desire, wrath, &c. — S' . 

6 The moments, as producing desire, wrath, &c., destroy the sacrifice or 
proper adoration for the attainment of Brahma'. Dr. Weber proposes to 
i \ plain yeshti as an irregular form for yashti , instead of adopting S'ankara's 
forced derivation y&iuhti. 

6 In the Cha'ndogya Up., p. 559, we have similarly the a'ra and nya seas 
,he aimmadt yalak<*aiid the nectar-dropping Peepul(«xVatf/to7t somasacanah'). 
There is a doubt whether the word should be ilyn, or ilpa, but I have chosen 
Llie former as the Tailinga clearly reads y. The Persian translation lias jt 
—Dr. Weber com part's the Yggdrasil of the Edda, but in fact every mythology 
has its reminiscence of the “ tree of life.” 

7 S'ankara’s interpretation is simply etymological — “ a city on the 
fiver where along the bank are bowstrings, as large as a Sa'l tree, and a place 
Abounding with water in various forms, rivers, lakes, wells, tanks, &c., and m 
gardens inhabited by many heroes.” 

8 The Cha'nd. Up. has “ the impregnable city” (apara'j ita' pur). 

9 Va'yu and A'ka's'a. — S'. 

10 Soil, egoism.— The Cha'nd. Up. has “a golden place built by Brahma'” 
yrahhu-vimitta. 

it Intellect, the mahat of the Sa'nkhya. 

3 
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the mothers of alJ,l the undecaying ;2 and the streams that 
roll on to the knowledge of Brahma',3 Onward the knower 
advances ; Brahma' cries to his attendants, u ltun and meet him 
with the glory due to me ; he has gained the age-less river, he 
shall never grow old.” (3.) 

Five hundred Apsarasas go to meet him, one hundred 
with fruits in their hands 4 one hundred with perfumes in 
their hands, one hundred with garlands in their hands, one 
hundred with garments in their hands, one hundred with 
pounded aromatics in their hands ; they adorn him with the 
adornment of Brahma'. 5 He, adorned with the adornment of 
Brahma', knowing Brahma', advances toward Brahma' 6 every- 
where. He comes to the lake of enemies, he crosses it by his 
mind/ When they who know only the present, come thereto, 
they are drowned. He comes to the sacrifice-destroying moments, 
they fly from him : He conies to the age-less river, he crosses it 
by his mind, then he shakes off his good and bad deeds [as a 
horse shakes his mane.] 8 His dear kindred obtain his good deeds, 
his enemies obtain his bad deeds. 9 Just as one driving swiftly in 


1 Soil, the S'rutis. 

2 The knowledge of the S'rutis. 

s Or perhaps “ the maternal (creative) waters.” 

4 The other recension reads phana for pluila ^ ‘which the comment, explains 
by ornaments.” 

6 The adornment worthy of Hiranyagarhha. — S'. 

6 Brahma in the form of Hiranyagarhha.— S'. 

7 The A'ra lake, being the different passions, desires, &c., wants no boat, 
u but the mind to cross it. — S'. 

8 This iUustration(<Wxam'fa>)is added by the comm., the va' of the 
original being expanded into a'. tun iro. The MSS. differ much in tho word. 
I have adopted the dhunute of D. which seems meant also by the dhunvate 
ofB. C. E. 

» To him friends and enemies are alike, but this is said to declare tho 
importance of kindness or hostility shewn to him who knows Brahma', — S', 
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a chariot looks down on the two wheels revolving,! so too he 
looks down on day and night, on good deeds and bad deeds, 
and on all the pairs;2*he, free from good deeds, free from bad 
deeds, knowing Brahma', advances toward Brahma'. (4.) 

He comes to the Ilya tree, the odour of Brahma' reaches 
him ;3 he comes to the Sa'lajya city, the flavour of Brahma 
reaches him;4 he comes to the impregnable* Palace, the splen- 
dour of Brahma' reaches him ;* r > he comes to the door-keepers 
Indra and Praja'pati, they fly from him ; he comes to the hall 
Vibhu, the glory of Brahma'® reaches him; he comes to his 
throne Vichaksliana', the Sa'mas Brill ad and Rathantara? are 
its eastern feet, the Sa'mas S'yaita and Naudhasa® its western 
feet, the Sa'mas Vairu'pa and Yaira'ja its edges north and south; 
the Sa'mas S'akwara and Raivata its edges east and west ; this 
throne is knowledge ; by knowledge he sees it all . He comes 
to the couch of unmeasured splendour ; this is Prana.® Past 
and future are its two eastern feet, prosperity and earth its 
two western ; the Samas Bliadra and Yajntiyajni'ya are the 
short bars east and west, at the head and foot ; the Sa'mas 
Brihad and Rathantara the long bars north and south at the 


1 He sees them rolling round, their different parts successively coming in 
contact with the ground, — he himself having no such contact. 

2 bight and shadow, hot and cold, &c. — S'. 

3 By the nose, 

4 By the tonguo. 

5 By the eye. 

c The glory of Brahma', i.e. the feeling of pride that lam Brahma', reaches 
him by the mind. — S'. 

7 With this curious mystical description compare that of Vra f tt/a’s throne 
in the Atharva Veda xv. (Indische Studien, vol. i. p. 122). 

8 These are the names of hymns in the Sa'rna Veda. 

9 The vital air (.prana) with its five operations, the power of action, superior 
to the senses. — S\ 
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sides; the JRiks and Sa' mas are the cornices *asfc and west,! 
the Yajush verses the cornices south and north ; the moon- 
beams the cushion, the Udgi'tha the coverlet, prosperity; the 
pillow.2 Thereon sits Brahma. 3 He knowing the truth, first 
mounts thereon with one foot. Brahma'4 asks him, “ Who art 
thou ?” Let him then thus answer : (5.) 

“ I am time, I aip what is in time ; I am born from the womb 
of space, from tho (self-manifesting) light of I Brahma ; 5 
the seed of the year, the splendour of the past and tho cause, the 
soul of all that is sensible and insensible, 6 and of the five ele- 
ments. Thou art soul. What thou art, that am I.”7 13ralima # 
says to him, “ Who am I ?'* Lot him answer, “ Thou art the 

1 Pattika ' appears to be the Bengal* the moulding round the edge of 
the frame. 

2 Wordly prosperity was one of the feet, transcendental or Vaidic pros- 
perity is now the pillow.— .S', 

3 The neuter Brahma, identified with Hiranyngarbha. 

4 Soil. Hiranyngarbha. — S'. 

5 Brahma is here called by the Commentator S’ aha la which appears to 
mean sayuna as opposed to niryuya. The Comm, on the Maitra'yani TTpanishad 
similarly says of Praja'patior Hiranyngarbha, ‘ ‘ Sa f-dahda-ra f ch ya 'd ajna’mis 
s *ab(da , t pruthamam ntpammh .” The Supreme Being is called S'abala when 
he first unites himself with ignorance to produce the creation ; Praja'pati is 
his first manifestation after that union. 

6 Sc. the four classes, ja'raynja, amftja, si red aj a, vdbhijja. 

7 In the original this is an obscure passage, and* the obscurity is increased 
by the uncertainty of thereadingsof theMSS. as printed in the Sanskrit te\t, it 
would appear to mean “ born from the womb of space as seed from a wife ; 
the splendour of the year, the soul of the past and the cause ; thou art the 
soul of the past and the cause ; what thou art, that am I.” The Comm, 

•MBS. (except D,) read Mat for re fas and they all have bha'yai for bha’rya'yai. 
In the above translation I have followed the Coinm. Tf understand the Comm, 
aright, there are two readings mentioned there : a'ka’s’a'd yoneh smnbhulo 
hha’yai ret a a samvatsarasya t<j > bhntasj, a bhu’ta’sya’tma ', and a k as’ ad yoneh 
mmhhu’to bha'ya’ elal samvatsarasya, i'jnbhvfasya bhntasyatma '. The etat, 
read by B. C. K. in the first rending must be wrong, as otherwise tho 
irregular form b/udyai, which all read and explain by bhu’yah, would liayo 
become bhctyd by Sandhi before f tut , 
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Truth.” “What 4s the truth?" “What is other than the gods " 
(who preside over the senses) and the vital airs, that is being 
(sat ) ; what is the gods and the vital airs, that is that ( tya ); all 
this is called by the word sattya , the Truth; such is all this (uni- 
verse) ; all this art thou." Thus he speaks to him. This is also 
said by a verse of the Veda. (6.) 

“ The Yajur his belly, the Sa'ma his head, .the Rik his form, 
— this is to be recognised as the indestructible Brahma', — the 
great Rislii identified with Brahma'." 

Brahma' says to him, “How dost thou obtain my male names ?" 
“ By the breath." “ How neuter names ?" “ By the mind." 

“ How female names ?" “ By the voice." “ How smells ?" 

“ By the breath." “ How forms ?” “ By the eye." “ How 

sounds ?" “ By the ear." “ How the fiavours of food ?" “ By 

the tongue." “ How actions ?” “ By the hands." “ IIow joy 
and sorrow?" “By the body." “How pleasure, dalliance, 
offspring?" “By the organ of generation." “IIow jouvneyings?" 
“ By the feet." “ How thoughts, that which is to be known, 
and desired ?" “ By intuition alone."l Then Brahma' says to 
him, “The waters (and the other elements) are mine, therefore 
this world is t^ine.” Whatever victory belongs to Brahma', 
whatever extended power, that victory he wins, that extended 
power he obtains, who knoweth thus, who knowetli thus. (7.) 


1 Although properly every thing is obtained by intuition {/m ij w'), still speech, 
&e., are intermediate instruments in the obtaining of names, &(*., but in the 
eii.se of thoughts, &c., there is no suelt intervening agent. Although pleasure 
and pain also are properly perceived by prajnd, still the S'ruti says ‘by the 
body’ in accordance with such impressions as ‘ I have* a pleasure in my foot, 
I have a pain in my head,’ <fce. Although also speech is the obtaining of all 
mimes, and breath without life is no instrument and the mind is a common 
instrument in all perceptions, — still as the external organs do not immediately 
gain the impression of what is neuter as they do of what is male or female, we 
may allow that mind has a peculiar influence in regard to neuter names. 
Although too breath without life is no instrument, yet as it helps the voice 
in its functions, breath and voice may be called the instruments in the ob- 
taining of nani^s. Pra'ua, being masculine, obtains male names, and speech, 
being feminine, ftyggfo — R' . 

-nr., i .'V T.lture 2 -^ 

(Lib, V 




22 


THE KAUSHI'TAKI-BRA'HMANA 


SECOND CHAPTER. 


1 ‘ Pra'na is Brahma 2 thus said Kaushitaki. Of this pra'na 
identical with Brahma, the mind is the messenger, the eye the 
guard, the ear the doorkeeper, the speech the tirewoman. He 
who knows mind as the messenger of pra'na which is Brahma, 
becomes himself possessed of the messenger ; ho who knows 
the eye as the guard becomes himself possessed of the guard ; 
he who knows the ear as the doorkeoper becomes himself pos- 
sessed of the doorkeeper ; he who knows the speech as the 
tirewoman becomes himself possessed of the tirewoman. To 
him, this prdna, identical with Brahma, all these deities^ bring 
offerings, though he asketh not ; thus to him (the worshipper), 
though he asketh not, all creatures bring offerings. Who so 
thus knows, his is the secret vow, ‘ ho will never beg/ Just as 
when one, having begged in a village and received nothing, sits 
down (saying), ‘ I will not eat hence even if they give it, ’ then 
the others forthwith invito him who had before rejected him. 


1 In the first chapter was described the knowledge of the Couch and by tho 
words, “He goes to the Couch of unmeasured splendour, — this is prana,” — 
hereby is declared the great power of prana. The worshipper is three-fold, good, 
middling, and bad ; he who understands it with the proof, on once hearing, is 
the good ; he who understands it only after hearing many times and after 
giving himself and his guru much trouble, is the bad ; he who understanding 
what his guru says, cannot control his mind is the middling. He either under 
his guru’s instruction or another’s is to be led by various means to firm 
conviction, — hence the S'ruti commences the second chapter, to declare the 
worship of pra'na which produces unwavering conviction in the mind, and 
is a tree of life with innumerable fruits, and to announce certain external 
and internal works with various effects for one who knows it. — S'. 

The vital air which resides in the mouth, with its five functions, is 
Brahma, w r ho is true knowledge and joy, the cause of the world. — S'. 

3 Mind, speech, &c., considered as deities.— S'. 
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This is the character of him who asketh not, but the alms-givers 
invite him (saying) i 2 3 * Let us give to thee.’ (1.) 

‘ Pra'na is Brahma, 5 thus said Paingya. In this Prana identical 
with Brahma, after the speech, the eye envelopes ;l after 
the eye, the ear envelopes ; after the oar, the mind envelopes ; 
after the mind, pra'na envelopes.2 To this pra'na, identical with 
Brahma, all these deities bring offerings, thcyigh ho asketh not ; 
thus to him (the worshipper), though he asketh not, all creatures 
bring offerings. Who so thus knows, his is the secret vow 
i he will never beg.’ Just as when one, having begged in a 
village and received nothing, sits down, (saying) 1 I will not eat 
hence, even if they give it’ ; then the others invite him who had 
before rejected him. This is the character of him who asketh 
not, but the alins-givers invite him (saying^) 6 Let us give to 
tliee.” (2.) 

Next follows the attainment of some special wealth.3 If a 
man meditates on some special wealth ; then, on a full moon or 
a new moon, or a pure fortnight, or an auspicious constellation 
— on one of these holy seasons, having placed the fire, swept 


1 The singular form drundhate is not easily explained, especially in 'pra'na 
a'rundhate. The Comm, reads a'rundhe except in the last clause where it seems 
to alter it to pra'na annulhyate. A'rundhate would seem to be the 3rd sing. either 
in a passive sens e(=arandhyate,) or as meaning, ‘surrounds, envekqjes.’ Anque- 
til has “ pra'ni, qui for tou ma Bralim est,cum loquela' et visus ejus confonui- 
tatem facit (eongruit, idem cst),” which is, at least, as difficult as the 
Sanskrit. 

2 . The sight is more internal than speech, as the sight generally informs 
without contradiction ; similarly the hearing than the sight, as the eye may 
convey false impressions (as of the mother of pearl as silver), but the ear never 1 
hears a non-existing sound ; similarly the ear only exercise its functions with 
the aid of the mind’s attention, and similarly the mind depends on pra'na or 
life. Pra'na is therefore Brahma, as being the innermost of all. — S'. Anlara 
is defined in p. 41, as Vahya-sa'ndha' na-nirapeksha. 

3 The Comm, explains this as meaning either pra'na itself, or material 

wealth, the want of which would distract the worshipper’s concentration of 

thought ; in this latter meaning ekadhana is the wealth not to be attained 

by another. 
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the sacrificial floor, strewn the sacred grass, sprinkled the holy 
water, — kneeling on the right knee, let him offer the oblations 
of ghee with tho sruva,l (saying ) — c The ’deity named speech is 
the obtainer, may it obtain this for me from that man ; swa'ha' 
unto it ; — the deity named pra'na2 is the obtainer, may it obtain 
this for me from that man ; swa'ha' unto it ; — the deity named 
the eye is the obtainer, may it obtain this for me from that 
man ; swa'ha' unto it ; — the deity named the ear is the obtainer, 
may it obtain this for me from that man ; swa'ha' unto it ; — the 
deity named mind is the obtainer, may it obtain this for me 
from that man ; swa'ha' unto it; — the deity named knowledge 
(prajna') is the obtainer, may it obtain this for mo from that 
man ; swa'ha' unto it/ Then, having inhaled the smell of the 
smoke and having anointed his limbs with the ghee, let him 
go forth, restraining his speech, and declare his request to 
that man, or send to him a messenger. Of a truth he obtains 
it. (3.) 

Next comes the divine desire (Daivah Smarah ).3 If (the 
worshipper) desires to be beloved by any man or woman or by 
any men or women, then in the name of these same deities, on 
a sacred day, let him offer the oblations of gbep in this (afore- 
mentioned) manner, (saying) ‘ 1 here offer thy speech in myself , i 
swa'ha' ; I here offer thy pra'na in myself, swa'ha'; I here offer 
thy eye in myself, swa'ha' ; I here offer thy ear in myself, 
swdha; I here offer thy mind in myself, swa'ha' ; I hero 
offer thy knowledge in myself, swa'ha'/ Then having 
inhaled the smell of the smoke, and anointed his limbs 


1 The other Rccens. reads, “ with a sruva or chamasa orkansa.” 

2 Pr'atLa here is taken as including the organ of smelling. 

3 Sc. a desire, to he accomplished by lire, &c., the presiding deities of sj>eech, 

4 I am tho lire to burn the fuel of thy dislike or indifference. — S' 
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with the ghee, lcfl him go forth (towards that person), restraining 
his speech ; let him seek to touch him, or else let him stand ad- 
dressing him by his breath. Of a truth he becomes beloved, 
they remember him even in absence. (4.) 

Next comes the self-subjection of Fratardana ; they call it 
i the inner Agnihotra.’ As long as a man speaks, so long he 
cannot breathe, then he offers the breath in tKc speech ; as long 
as a man breathes, so long he cannot speak, then he offers the 
speech in the breath. These are the two never-ending immortal 
oblations ; waking and sleeping, lie continually offers them. All 
other oblations have an end and possess the nature of works. 
The ancients, knowing this true sacrifice, did not use to offer the 
Agnihotra. (5.) 

4 Uktluii is Brahma,’ thus said STishkabhnngara. Let him 
worship it as the Rik ; all beings adore (rich) him for his excel- 
lence. Let him worship it as tho Yajur ; all beings are joined 
(yuj) to him for his excellence. Let him worship it as tho Sama ; all 
beings how (saunam) to him for his excellence. Let him wor- 
ship it as beauty, let him worship it a* glory, let him worship it 
is splendour. Just as this (bow) is among weapons, the most 
beautiful, the most glorious, the most splendid, — so he who 
knoweth thus is, among all beings, the most beautiful, the most 
glorious, the most splendid. This same prana, — connected with 
the sacrificial bricks, endued with the character of works and of 
a truth himself, 2 — does the adhwaryu purify. In it he weaves 

1 The S'akha of Kanwa (Seil. Briliad A'raiiy. V. 1 3,) declares prana I <> ho 
Rktha ; the S'vuti now carries this on and declares Uktha to be Brahma. S'. 
IJktha is a kind of hymn, which is recited, and not chanted ; it is also t he 
name of a special hymn in the Alalia vrata. 

2 ‘ This tire laid on the bricks, which is the means of sacritieial works, is also 
identical with prana since prana is identical with the rik and this fne perform 
those works which arc to be accomplished by riks, &c M ami T by it am identical 
with the rik ; — I am the general soul prana, and this lire is P— thus docs the 
Jadhwaryu purify himself. — S'. 

4 



26 


THE KAUSHITAKI-BBA'lIMANA 


what has the character of the Yajur, in the Yajur the hotri weave? 
what has the character of the Rile, in the Rik the udgdtri weaves 

c 

what has the character of the Sama. Ho this adhwaryu (pranaj 
is the soul of the three Vedas, 1 he of a truth is the soul of India 
who knowetli thus. (6.) 

Next2 come the three forms of worship3 of tho all-conquering 
Kaushitaki. Th& all-conquering Kaushitaki adores the rising 
sun, having put on the sacrificial thread, and brought water 
and thrice sprinkled the sacred cup (saying) “ Thou art the 
scattered scatter away my sin.” In this way he adores the 
sun at high noon, ‘ Thou art the utter scatterer, utterly scatter 
away my sin.’ In this way lie adores the setting sun, ‘ Thou 
art the complete scatterer, completely scatter away my sin.’ 
Whatever sin lie has committed by day or by night, lie complete- 
ly scatters it away. So he who knoweth thus, in this way adore;* 
the sun, and whatever sin he commits by day or by night lie 
completely scatters away. (7.) 

Next, month by month, on the day after the new moon, 5 lcl 

* t'he other recension reads m exha ttarvasyai tmyiridyaydtma , eslia i 
etiasyatma. The Comm, appears to explain the latter ejause as u the soul o| 
the three narratives of Kaushitaki, Paingya and 'Sushkabringara ” 'Srinr/a 
yrahika in a phrase meaning 1 taking one by one, 3 * 5 6 as a cowherd puts hi 
cuttle one by one in their stalls. It occurs again, in p. 81. 

2 Prana is external and internal. The external depends on the presiding 
deities, as a child ; the sun also depends on the presiding deities, and it i 
also identical with Agni and Soma. The S'ruti first takes the external pram 
and, to establish certain fruits therefrom, mentions certain kinds of worship. - 

3 These are three kinds of knowledge of the adliidaivika or exterm 
prana. 

2 /./’. thou tiingest away the world as stubble, through thy knowledge c 

the soul.— S . 

6 The other recension has only amavaxyayam — ‘ Seeing the moon o 
the nrst day to the west of the sun in the so-called Sushumnd ray. 5 (Ft 
this ray, see Sayana on Taitt. Sanhitfi, vol. ii. p. 338.) The Cornu 
notices the reading followed in the text. 
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um in this same way adore the moon when seen to the west of 
the sun, or let him throw towards it two young blades of grass 
saying,) ‘ That fair-proportioned heart of mine placed on the 
noon in the sky,l I hold myself as the knower thereof ; may I 
lever weep for evil concerning my children.’ His children die 
lot before him. Such is the worship for one who has children 
iorn to him. Next is the worship for him who has no children. 
Let him say) ‘ Increase, 0 Soma, may vigour come to thee ;’2 
May the milky juices flow round thee, may the sacrificial 
fterings3 ‘ That beam (named Sushumna') which the 
dityas gladden.’ Having muttered these three riks, let him 
urn his right arm rounds (saying), f Gladden not by our 
reath or children or cattle, him who hates us and whom we 
ate ; gladden us by his breath, his children and his cattle, 
’hus I turn the turning of Indra, I turn the turning of the 
un.’ (8.) 

I Next on the day of the full moon let him in this same way 
ore the moon when it is seen in front of him, (saying), 
['ll on art Soma, the brilliant, the wise, the five-mouthed, the 
L’d of creatures. The Brahman is one mouth of thine, with 
at mouth thou eatest kings, with that mouth make me to 
t food. The king is one mouth of thine, with that mouth 
ou eatest common men, with that mouth make mo to eat 
od. The hawk is one mouth of thine, with that mouth thou 


1 In this ancl many of the subsequent verses there runs a continued latent 
lusion to an implied comparison between the husband as the sun or fire 
id the wife as the moon. 

2 Rig Veda, i. 91, 16. 

3 Ibid i. 91, 18. S'ankarananda explains vnja by vajimih~tanayan t 
children living on food,” 

4 Be brings his right arm opposite to the moon and then turns ronnd 
Ip words m nttwefl* 
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eatest birds, with that mouth make me to eat" food. The tier 
is one mouth of thine, with that mouth thou eatest this world, 
wit.Ii that, mouth make me to cat food. The fifth mouth is in 
thee thyself, with that mouth thou eatest all beings, with that 
mouth make me to eat food. Destroy not our life or children 
or cattle ; whoso liateth us and wliomso we hate, destroy liis 
life, his children, his cattle. Thus do I turn the turning* of the 
deities, I turn the turning of the sun/ He, thus saying, turns 
his right arm round. (9.) 

Next wishing to lie with his wife, let him touch her heart 
( saying)! “ As joy is placed in thy heart, the lord of progeny, 
0 fair one, so, 0 [mistress of immortality, mayst thou never 
have sorrow concerning thy children/’ Her children die no! 
before her. (10.) 

Next, when returning after an absence from home, let a man 
smell his son’s head 2 (saying), ‘ Thou arisest from me, limb by 
limb, above all art thou horn from my heart ; thou art verily 
my soul, my son ; live thou ail hundred years lie then gives 
his name. I3e thou a stone, be thou an axe, be fliou as wide- 
ly scattered gold thou art verily called splendour, my son ; live 
thou an hundred years;’ thus (saying) he calls him by his 
name. Then ho embraces him, (saying), ‘As Prajapati em- 
braced his creatures lor their weal, so I here embrace thee/ 
Then he whispers in his right ear, ‘ 0 Maghavan, 0 on-rusher, 
give to this one/4 ‘ 0 Indra, bestow the best riches, ’5 thus 


1 ^°ka an <l a corresponding one in Section 8, are confused in the two 

2 See Wilson’s Hindu Draiua, vol. ii. p. 45. 

• On the commentator’s authority X take axtriiam as an irregular form of 

otherwise it would have been more natural to take it as ‘iraseattered, 
hoarded or it might mean ‘ unconcealed ’ 

J The text of the It, V, hn S .1** - to „s,> 
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(saying), lie whispers in his left ear. e Cut not off my line (of 
posterity), vox not thyself, live tliou the hundred years of life ; 
I smell thy head calling thee by thy name/ thus (saying) let him 
thrice smell his head. 6 I greet thee with the lowing sound of 
the cows/ thus (saying) let him thrice make a lowing sound 
( king ) over his head. (11.) 

Next prana is called the death of the deities, (Daivah pari- 
marali.i This Brahma shines forth when the lire blazes, it 
dies when it blazes not ; the splendour of the fire goes to the 
sun, the prana goes to the wind. 2 This Brahma shines forth 
when the sun is seen, it dies when it is not seen ; the sun’s 
splendour goes to the moon, the prana to the wind. This 
Brahma shines forth when the moon is seen, it dies when it is 
not seen ; its splendour goes to the lightning, the prana to the 
wind. This Brahma shines forth when the lightning flashes, 
it dies when it flashes not forth ; its splendour goes to tho 
(jiiartors of space, 3 1 he prana to the wind. All those deities 
having entered into the wind only, ami having died in tho wind, 
die not, therefore they rise again. Such is the to pic of the deities 
— now follows that of the soul.-* (12.) 

a ' 

This Brahma shines forth when it speaks by the speech, it 
dies when it speaks not ; its splendour goes to the eye, the 
prana to prana. This Brahma shines forth when it sees by the 


1 Scil. they all die round it. (T. the last chapter of the Aitareya Br. 
translated by Uolebrooke. 

2 Prana is here the internal cause of effort, ehpxhth-hrlu, i. o. volition. 
The wind is the external pra'ua, dependent on the deities, of Section 7. 

3 The other recension has “ its splendour goes to the wind,” which carries 
>ut the idea much better. Otherwise the quarters of space must he taken to 
represent the wind. 

4 The S'mti now takes up the internal prana dependent on the soul 



30 


THE KAUSHITAIyI-BRA'HMANA 


eye, it dies when it sees not ; its splendour goes to the ear, 
the prana to prana. This Brahma shines forth when it hears 
by the ear, it dies when it hears not ; its splendour goes to 
the mind, the prana to prana. This Brahma shines forth when 
it thinks by the mind, it dies when it thinks not ; its splen- 
dour goes to prana, the prana to prana. All these deities, 
having thus entered -into prana only, and having died in prana, 
die not ; therefore they rise again. Therefore if both moun- 
tain ranges, the Soutliernl and the Northern, should close in 
on him who knowoth thus, 2 threatening to destroy him, they 
would harm him not. Then those who hate him and those 

whom ho himself hates, die round him on every side. (13.) 

36 2 - 

Next comes the accepting the pre-eminence (of pr£na). 
These deities, 3 contending each for his own pre-eminence, went 
out from this body. It lay breathing not, dry, a very log of 
wood. Then speech entered into it; it spoke by speech, 
still it lay. Then the sight entered into it ; it spoke by speech, 
it saw by sight, — still it lay. Then the hearing entered into it, it 
spoke by speech, it saw by sight, it heard by hearing, — still it 
lay. Then the mind entered into it ; it spoke by speech, it saw 
by sight, it heard by hearing, it thought by mind, — still it lay. 
Then prana4 entered into it, — it rose up from its place. All 
these deities, having recognised the pre-eminence to be in prana, 
having honoured prana as alone the soul of knowledge, went 

• i Was the Vindhya still, in the author’s time, the unpassed boundary of 
fj otKOV/UL€Vt] to the Hindus ? 

2 Dr, Weber remarks that the vidhwansa of the other recension is only an 
irregular form for vidhwansam. The commentator, taking it as the nom, 
plur,, has been driven to great straits to explain the grammatical con • 
ptruction, 

3 Speech and the rest, 

♦ Prfya, i, fit the five vital 
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out from this body with all these. l Then they went to heaven2 
lost in the wind ,3 identified with the ether. 4 So too he who 
knoweth thus, having recognised the pre-eminence to be in 
pr6na, having ^honoured prana as alone the soul of knowledge, 
goes out from this body 5 with all these (five vital airs). He 
goes to heaven, lost in the wind, identified with ether; he goes 
to that, wherein those deities abide. With the immortality of 
the deities, doth ho become immortal who knoweth thus. (14.) 

Next follows the father’s traditions® to the son. Thus do 
they in truth relate it. The father, when about to die, calls his 
son. Having spread the house with new grass, and duly laid 
the fire, and placed7 a vessel of water with a pot of rice, — 
clothed with an unworn garment, the father lies (awaiting him ). 
The son having come approaches him from abovo,® having 
touched all his organs with his own organs ; or else let the 
father perform the tradition with liis son seated in front of him. 
Then he delivers the organs over. u Let me place my speech in 
thee,” saith the father ; “I take thy speech in me,” saith the 
son. “Let me place my breath in thee,” saith the father ; “I 
take thy broatk? in me,” saith the son. “Let me place my 

1 Speech, &c., 'no longer rested in their own individuality, but acknow- 
ledged that there was no distinction between them, — the several organa are 
really one as the five vital airs arc one, — S\ 

2 Identified with fire, &c. 

3 The external prana, dependent on the deities. 

4 The Comm, reads vayuitnitishthah , /. e. abiding, as in a refuge, in the 
thought of the pre-eminence of prana. He explains akas'atmtiHah , “whose 
soul is all pervading as the ether.” 

5 He abandons the self-consciouscss connected with bodily existence. 

6 Cf. Brihad Arany. i. 5, 17. 

7 The Comm, adds “ to the north or east of the fire.” 

8 The other recension reads, “ on the son’s coming the father, clothed in 
white, meets him from above, having touched, &c.; ” the Comm, notices the 
reading in the text. 

0 The organ of smell. 
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sight in thee,” saith the father ; i( I take thy sight in me,” saitli 
the son. “ Let me place my hearing in thee,” saith the father ; 
“ I take thy hearing in me,” saith the son. “ Let me place iny 
flavours of food in thee,” saitli the father ; “ I take thy flavours 
of food in me,” saitli the son. “ Let me place my actions in 
thee,” saith the father ; “ I take thy actions in me,” saith the 
son. “ Let me plape my pleasure and pain in tliec,” saith the 
father ; “ I take thy pleasure and pain in me,” saith the son. 
“ Let mo place my enjoyment, dalliance and offspring in tliec,” 
saith the father ; u 1 take thy enjoyment, dalliance and offspring 
in me,” saitli the son. “Let mo place my walking in thee,” 
saitli the father ; “ E take thy walking in me,” saith the sou. 
“ Let me place my mimU in thee,” saitli the father ; “ I take 
thy mind in me,” Saith the son. “ Let me place my knowledge 
in thee,” saith the father ; “ I take thy knowledge in me,” saith 
the soil. Or if the father be unable to speak much, let him say 
at once, “ Let me place my vital airs in thee,” and let the son 
say, “I take thy vital airs in me.” Then the son goes out, 
having walked round his father, keeping his right side towards 
him, and the father cries aftar him “ May glory, holiness and 
honour attend tliec.” Then the son looks back over his left 
shoulder, holding his hand or the end of his garment before his 
face, (saying,) “Obtain tliou the swarga worlds and thy desires.” 
Should the father afterwards recover let him dwell in the 
authority of his soil (as a guest) ; or let him beeomo a wander- 
ing ascetic. If lie dies, thus let thorn cause the son duly to 
receive the tradition, as the tradition is to be given.* (15.) 

1 The other recension reads, instead of the tradition of the mind and 
knowledge that of the thoughts, what is to be known and the desires, ef. i. 7. 

The other recension also omits the alternative in the case of the father’s 
being unable to s])eak as the various reading, quoted in the Comm., extends 
from p. 70 1. 20 top. 71, 1. 11, — this passage being, as usual, omitted in 
the MS8. B. 0. but given in JJ. E. 
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Pratardana verily, the son of Divodasa, went to the loved 
mansion of Indra, by (the sacrifice of) battle and by manly 
valour ;2 Indra said to him, “ Oh Pratardana, choose a boon.” 
Pratardana answered, " Choose thon for mo what thou thinkest 
best for man.” Indra said to him, “The superior3 chooses not 
for the inferior; choose thou for thyself.” Pratardana said 
“Let not the inferior (choose) .”4 Indra swerved not from the 
truth, for Indra is truth; Indra said to him, “Verily know 
me ;5 this I think the best for man, that he should know me. I 
slew the three-headed son of Twashtri ;G I gave? to the wolves 


1 The S'ruti now proceeds to describe that knowledge of Brahma, for the 
sake of which the conditioned paryankopasana and pranopasana have been be- 
fore described. To establish a belief in its reality, a story is related, where 
the pupil is Pratardana of Kas'i, endowed with power, glory, &c., superior to 
the gods, and desiring this knowledge of Brahma, and the teacher is Indra, 
bound with the bond of truth, though himself desiring to conceal his 
knowledge from men. — S'. 

3 Cf. Bhagavad Gita, ii. 37. 

3 The Comm, tales rarah as irregularly put for the accusative, and renders 
it “ one chooses not a boon for another.” 

4 It might also mean “ Let not the boon become no boon.” The Comm, 
takes axarah as meaning the previously promised boon and reads me lor mo, 

5 Me who am alone worthy of the title of ‘ I.’ — S'. 

6 Cf. Indische Studien, i. p. 410. 

7 The following passage from the Aitnreya Bralunana (VII. 28) is the best 
commentary on these words of Indra : — 

‘ When the gods excluded Indra from the sacrifices, (saying)“ he has slain 
i Vis'warupa the son of Twashtri, he lias slain Vritra, he has given tlio 
devotees (J. c. ‘ asuras in that disguise,’ Sayana ) to the wolves, he has killed 
the Arurmaghas (/. e. ‘asuras in the form of Brahmans, 5 Sayana) and he has 
contradicted the word of his guru Vrihaspati,” — then was Indra debarred Irom 
drinking the soma juice and after him were debarred also all the Kslmtriyas. 
At length Indra regained the right of the soma juice (by seizing) that very 
j Twashtri’s Soma, but the Ksliatriya caste remains excluded to this day. 
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the devotees the Arumnukhas ;l violating many a treaty I slew 
the hosts of Prahltida, (I slew) the sons pf Puloman in the sky 
and the Kalakdnjas on the earth, and not one hair of my head 
was harmed. Whoso knows me, by no deed soever is his future 
bliss harmed, not by theft, not by a Brahman’s murder, nor by 
a mother’s murder, nor by a father’s murder ; nor, if he wishes 
to commit sin, departs the bloom from his faee.”2 (1.) 

Indra said, “I am prana.3 Worship me as identical with 
knowledge, as life, as immortal ; life is prana, prana is life. 
While prdna abides in this body, so long does life abide, By 
pr;ina a man obtains in this world immortality ;4 by knowledge 
ho obtains true resolve. Ho who worships me as life and im- 
mortal, reaches his full lifo-J in this world, and in heaven 
obtains immortality and becomes indestructible.” (Pratardana 
said) “ Therefore say some, pranas^ become one, for none at 


1 The Comm, explains the Arunmuklms as those in whose mouths the read- 
ing of the Veda is not,— they and tin: Arurmaghas of the Ait. Br. arc equally 
obscure. He adds that “they were hrol.cn in pieces by Indra’s thunder- 
bolts and tlieir skulls were turned into the thorns of the desert (kart rah) 
which remain to this day!” Anquetil renders Arunmukha'^ “ f)[ Haniasani cjui 
domini cognitionis non liiemnt et intintum super sensibilibus liabebant.” In 
the Mahabh. vol. i. p. 044, wc have “the great city called Hiranyapura 
inhabited by the Paulomas and the Danavas the Kalakahjfis .” 

3 Soil, the knowledge of the identity of the individual and Supreme soul 
obliterates every sin. 

In the original aihriu—makhakanti. May we compare Statius’ “ natat ignis 
in ore Purpureus ?” — The phrase is probably taken from a passage in the 
Taittiriya Sanhita', (iii. 1, 1.) NtU/ja nilam mi fiaro rj/eti. Suyana, however, 
there gives a different explanation naxyti krixhmuit ptipant bhacati , na tejo 
riifahim bhamti . 

;t Prana— the active power, Lritjasakd; prnjna— the cognitive power, 
jnamix'akti . 

4 The Comm, has a different reading “ by prana he obtains immortality 
in the next world.” 

5 “A hundred years is the life of man/ — S'ruti. 

c Seil. the organs of sensation and action, imlriyanU 
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the same time can make known a name by the speech, a form 
by the eye, a sound the ear, a thought by the mind ; Jthe 
pr&nas, having become one, make known all these one by one. 
Thus when speech speaks, all the pranas speak after it ;l when 
the eye sees, all. the pranas see after it ; when the ear hears, all 
the pranas hear after it ; when the mind thinks, all the pranas 
think after it ; when the breath breathes all the pranas breathe 
after it.” Indra answered, “ Thus indeed it is, but the highest 
weal belongs only to the pranas. 2 ( 2 .) 

“ One lives bereft of speech, for we see the dumb ; one 
lives bereft of sight, for we see the blind ; one lives bereft 
of hearing, for we sco the deaf ; one lives bereft of mind, 
for we see infants ; one lives bereft of arms and bereft of legs, 
for we soe it thus. Hence verily prana is identical with know- 
ledge (prajna).3 Having assumed this body it raises it up, 
therefore lot men worship this as Uktha ;4 this is why we find 
everything in prana. What prdna is, that is knowledge ;& what 
knowledge is, that is prana. — This is the only true vision of 
priina, this its true knowledge. Wlion a man is so asleep that 
he sees no dream soever, then lie becomes absorbed in this prana. 1 2 3 4 * 6 7 
Then? the speech enters into it with all names, the eye 

1 Scil. each performs its proper function after an interval, however 
imperceptible; by “speaking, hearing, &t\, after it,” is meant that the proper 
tuuction of each is subordinated to the leading one in each case. 

2 This is intended to answer the objection that if each organ has its 
temporary superiority over the rest, why do we give such a superiority to# 
prana £ The pranas here mentioned arc the five functions of prana* 

3 The so-called power of action is also the so-called power of knowledge, 

4 An etymological play on words, ll. thu quasi, utthu. 

G Knowledge (prajna) here means the Supreme Soul; this and the 
individual prana (panrlnirrittih pranah) are identical. 

c The power of knowledge is hidden and the man only exists in the 
vital air, as the power of action. 

7 The organs are absorbed with their objects in the soul. 
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enters into it with all forms, the hearing enters into it with all 
sounds, the mind enters into it with all thoughts. When tho 
man awakes, as from blazing fire sparks go forth in all direc- 
tions, so from this soul 1 2 3 all the pranas go forth to their several 
stations ; from the pranas go forth the devas ;2 from the 
devas tho worlds. This Prana is alone identical with know- 
ledge, having assumed this body it raises it up, therefore let 
him worship this as tho true Uktha. Thus do we find all in 
Prana. What Prana is, that is knowledge (Prajna), what 
knowledge is, that is Prana. This3 is the final proof thereof, 
this its true understanding. When yonder man, sick, about 
to die and very feeble, falls into fainting, his friends (standing 
around) say, 4 His mind has departed, he hears not, he sees 
not, ho speaks not with his speech, he thinks not, ? then he 
becomes absorbed in this prana ; then the speech enters it witli 
all names, the eye enters it with all forms, tho hearing enters 
it with all sounds, the mind enters it with all thoughts. When 
he departs from this body, he departs with all tliese.4 (3.) 

u All names, 5 which are verily speech, are left in him, by 
speech lie obtains all names ; all odours, which are verily 
prana, are left in him, by prana he obtains all 6dours ; all forms, 
which are verily the eye, are left in him, by the eye he obtains 


1 Seil. the universal soul, which is itscJf joy,— concealed under the ilis 
guise of prana. — The pranas are speech, &c. 

2 Agni, &c., presiding over speech, &e. — The worlds are here names, &c 

3 Having shown that the living man is really prana, he proceeds to sliev 
that in death too the dying man is to be called prana. 

4 Scil. to another body. 

5 The other recension reads this differently, ‘verily speech dismisses all 
names from him, by speech he obtains all names; * and so on in the other 
clauses. The (Vmnn. explains it, “not only is speecli absorbed in prana, hut 
prana with speech o hi ains all names— speech is not absorbed without it* 
object.” 
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all forms ; all sounds, which are verily the ear, are left in him, 
by the ear he obtains all sounds ; all thoughts, which are verily 
the mind, are left in Him, by the mind he obtains all thoughts. 
Together they twol dwell in this body, together they two 
depart from it. > Now will wo explain how in this .same know- 
ledge (Prajna) all beings are also absorbed. (4.) 

“ Speech verily milked 1 2 one portion thereof ; its object, the 
name, was placed outside as a rudimentary element ; the vital 
air verily milked a portion thereof ; its object, the smell, was 
placed outside as a rudimentary element ; the eye verily milked 
a portion thereof ; its object, the form, was placed outside as a 
rudimentary element ; the ear verily milked a portion thereof ; 
its object, tlie sound, was placed outside as a rudimentary 
dement ; tlio tongue verily milked a portion thereof ; its ob- 
ject, the taste of food, was placed outside as a rudimentary 
element ; tlie two hands verily milked a portion thereof ; their 
>bject, action, was placed outside as a rudimentary element ; 
the body verily milked a portion thereof ; its objects, pleasure 
md pain, wore placed outside as a rudimentary element ; tho 
5rgan of generation verily milked a portion thereof ; its objects, 
enjoyment, dalliance and offspring, were placed outside as a 
rudimentary element ; the feet verily milked a portion thereof ; 
their objects, walkings, were placed outside as a rudimentary 
element ; the mind verily milked a portion thereof ; its objects, 
thought and desires, were placed outside as a rudimentary 
element. (5.) 


1 Prana anti prajna — tho general soul as conditioned hy the powers ot 
action and knowledge. 

2 I have followed the Comm, in taking ;ls -3prT^ ? but * prefer 

the reading of the other recension the past participle of or 

— “speech, &e., were portions, .severally lifted up from prnjud,” 
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“ Having mount, eiU by Prajnii on speech^ he finds by speech 
all names ; having mountod by Prajna on the vital air, 3 ] lu 

4 

finds by the vital air all odours ; having mounted by Prajnii 
on the eye, ho finds by the eye all forms ; having mounted by 
Prajna on the ear, he finds by the ear all sounds having mounted 
by Prajna on the tongue, he finds by the tongue all flavours of 
food ; having mounted by Prajna on the hands, he finds by the 
hands all actions ; having mounted by Prajna on the body, ho 
finds by the body pleasure and pain ; having mountod by Ihajna 
on the organ of generation, he finds by the organ of generation 
enjoyment, dalliance and offspring; having mounted by Prajnii 
on the feet, he finds by the feet all walkings ; having mounted 
by Prajna on the mind, he finds by the minds all thoughts, (ti.) 

(t Verily, bereft of Prajna, the speech can make known no 
name soever, — ‘ My mind,’ it says, 4 ‘ was elsewhere, I perceive 
ed not that name.’ Verily, bereft of prajna' the vital air can 
make known no odour soever, — ‘My mind/ it says, was ( else- 
where, 1 perceived not that odour/ Verily, bereft of prajna,' 
the eye can make known no form soever, — ‘ My mind/ it says, 
< was elsewhere, I perceived not that form/ Verily, bereft of 


J “The organ of sense cannot exist without- prajna, nor the objects of 
sense he obtained without the organ, therefore, — on the principle, when om* 
thing cannot exist without another that thing is said to he identical witl 
the other,— just as the cloth being never perceived without the threads, i 
identical with them, or the (false perception of) silver being never fount 
without the mother of pearl is identical with it, so the objects of sense he 
ing never found without the organs are identical with them, and the organ- 
being never found without- prajna are identical with prajna'.” — 'fcb 
3 The Oiinim. renders it. here and in the other clauses “ by Prajua 
mounted on speech, (Prajna') bv speech finds all names.” I prefer making 
u the man’’ the subject of apuoti. 

Pra'.ia is here used, as it often is elsewhere, for the organ of smell. 

1 The < tlier re ensiou ; makes the man, not the organs, say this. Hence li- 
the ease of the hands, etc., it reads “ J/y mintl was elsewhere/' &c. 
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prajnu the eai* can make known no sound soever*, — 4 My mind/ 
it says, ‘ was elsewhere , I perceived not that sound.’ Verily, 
bereft of prajna the tongue can make known no flavour of food 
soever, — ‘My mind/ it says, c was elsewhere, I perceived not 
that flavour.’ Verily, bereft of prajna', the hands can make 
:nown no action soever, — 4 Our mind/ they say, 4 was else- 
where, we perceived not that action.’ Verily, bereft of prajnu. 
lie bodyl can make known no pleasure, no pain soever, — 4 My 
lind/ it says * was elsewhere, I perceived not that pleasure nor 
hat pain.’ Verily, bereft of prajna, the organ of generation 
an make known no enjoyment nor dalliance nor offspring 
□ever, — 4 My mind,' it says, 4 was elsewhere, I perceived not 
hat enjoyment nor dalliance nor offspring.” Verily, bereft of 
rajna the feet can make known no walking soever, — 4 Our 
iiud,’ they say, 4 was elsewhere, we perceived not that walk- 
tig.’ Verily, bereft of prajna, no thought can be completed, 
or any thing known which should be known. (T.) 

44 Let not2 a man wish to know 5 * the speech, let him know 
he speaker ;4 let not a man wish to know the smell, let him 

now the smeller ; let not a man wish to know the form, let 

* 

im know the seer ; let not a man wish to know the sound, let 


| 1 The body is here inserted among the organs, since it in a manner does 
iceive external impressions; or more probably it here implies the skin, the 
‘gan of toiich. —'8. 

1 If Prnjnu and the organs are identical, then since there is a previous 
niniand 4 Worship me as life, immortal, etc.’ (see above Sect. 2,) does this 
timate that speech only is to be worshipped and known ? This doubt is 
)\v answered . — ■'$. 

n The jijuusa is the keyword of Hindu philosophy— the wish to know in 
tier to obtain emancipation, —knowledge in this sense being indeed ‘power/ 
4 The speaker, s<\ the soul, the witness of the activity of all the organs^ 
Be If identical \foth joy. 'S- The Comm, adds that speech and mind here 

f ind for all the organs ; while the eight intermediate clauses represent all 
c objects, including those of speech and mind. 
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him know the hearer ; let not a man wish to know the flavoui 
of food, let him know the knower ; let not a man wish to know 
action, let him know the agent ; let not a man wish to know 
the pleasure and pain, let him know the knower of the pleasure 
and pain ; let not a man wish to know enjoyment, dalliance 
nor offspring, let him know the knower of the enjoyment, 
dalliance and offspring ; let not a man wish to know the walk- 
ing, let him know the walker ; let not a man wish to know the 
mind, let him know the thinker. Verily tliesel ten rudiment- 
ary^ elements depend on prajna ; and the tcn3 rudiments ol 
prajnd depend on the elements. Wore there no rudimentary 
elements, there would be no rudiments of prajna ; were there iig 
rudiments of prajnd, there would he no rudimentary elements 
from either alone no form would be accomplished. There is nc 
division of this union ; just as the circumference of a wheel is 
placed upon the spokes and the spokes upon the nave, so tin 
rudimentary elements are placed upon ihc rudiments of prajna 
and the rudiments of prajna are placed upon prana. 4 This 
PrfljaS is verily prajna, it is joy, it is eternally young, and 
immortal ; it is not increased by good deeds it is not increased 


1 The different sects in §§ 5, 0, 7 represent the ten organs (indriyfini) ar 
mind, and their several objects, as the body stands for the skin, and pleasu 
and pain for touch; as only ten are mentioned here, mind Is now omittc 
but it is understood as included in the organs, and its object may 1j 
similarly understood as included in their objects* 

2 The various objects, as the thing spoken, etc. 

3 speech, etc. 

^ The vital air proceeding through tbc nose and mouth* 

# The true Prfina which developes itself in the thought that is idcutj 
cal with prajnd,— endowed with eternal self-manifesting prajna — the son] 
Avhieh is alone worthy of the name of “ ego.” — 'S. 
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by bad deeds. *V erily him it causes to do good deeds, 1 whom it 
desires to uplift from these worlds ; while him it causes to do 
bad deeds whom it desires to sink down. This is the guardian 
( of the world, this the king of tho world, this the lord of the 
world, this is my soul. Thus let a man know, thus let a man 
know.” (8.) 


FOURTH CHAPTER.*' 

Now3 Gargya, the son of Balak), was renowned as a reader 
of the Veda. He wandered about and sojournetH among the 
Us'inaras, the Matsyas, the lvurus, the Panchalas, the Kas'ia 
and the Videhas. He came to Ajatas'atru, the king of the Kds'ig, 
and said “ Let me tell the Brahma.” Ajatas'atru said to him, 
“ I give thee one thousand cows for these words of thine. 
Many are the persons who run hither (foolishly) crying, 5 
‘Janaka, Janaka. ’ ” (l.)0 

1 Even if the man himself he not willing, — just as a demon, possess- 
ing a person’s body, itself remaining without action makes the owner 
perform various actions. — 'S. 

2 This chapter is found with some variations in the second book of the 
Briliad A'raityaka. 

3 A doubt may* arise in hearer’s mind, — “ Prana alone is the soul dis- 
tinguished by consciousness and possessing the qualities of joy, etc/’ To 
remove this error, the Sruti proceeds to describe another conscious Being, 
identical with joy, beyond Prana, which loses its consciousness in deep 
sleep. At the same time a legend is told to show how hard it is for the 
self-conceited to attain the knowledge of Brahma.— 'S. 

4 The curious form may be irregular for (cf. for 

U; the construction can hardly admit of^^jj, The MBS. of* 

the Comm, vary very much in writing it, though the texts in both recensions 
agree. 

5 They cry, 6 Our father Janaka is a giver and speaker of the knowledge 
of Brahma with the means thereto, 5 and they rtm to me, knowing not whether 
I am really such or no. — / 8. 

6 I omit th4 second Sect. (cf. § 18 of the other recension) as it is merely a 
recapitulation and only intelligible in the original, 

6 
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The son of Balika said, “I adore him 'who is<the spirit in the 
atm.” Ajdtas'atru said , fi Speak not proudly, speak not proudly 
of this ; I adore him as the vast one, clothed in -white raiment, 1 
all-excelling, the head of all beings : whoso thus adores him, 
excels all and becomes the head of all beings/ 9 ? (2.) 

The son of Balaka said, “ I adore him who is the spirit in 
the moon.’ 9 Ajatas'atru said, u Speak not proudly, speak not 
proudly of this ; I adore him as the soul of food; whoso thus 
adores him, becomes the soul of food," (3.) 

The son of Balaka said, “ I adore him who is the spirit in 
the lightning. 99 Ajatas'atru said, <c Speak not proudly, speak not 
proudly of this ; I adore him as the soul of truth ;3 whoso thus 
adores him becomes the soul of truth. 99 (4.) 

The son of Baldka said, u I adore him who is the spirit in 
the thundercloud. 99 Ajatas'atru said, “ Speak not proudly, 
speak not proudly of this ; I adore him as the soul of sound ; 
whoso thus adores him, becomes the soul of sound. 99 (5.) 

The son of Balaka said, u I adore him who is the spirit in 
the wind. 9, 4 Ajatas'atru said, u Speak not proudly, speak not 
proudly of this ; I adore him as Indra, whom none can stay, 
whose hosts are unconquerable ; whoso thus adores him, be- 
comes a conqueror, unconquerable by others, and himself con- 
quering others, 99 (6.) 


1 The Comm, refers to the Brihad A. as giving these qualities to the 
• Purusha in the moon; as the moon is the Sushumna ray of the sun, there is 
no inconsistency in their being also qualities of the sun. 

* Under whatever qualities he adores Brahma, he himself becomes pos- 
sessed of those qualities. — 'S. 

* The other recension has“ the soul of splendour,” 

4 The two recensions often differ in the order of the dialogue as well as in 
other points; thus the second recension transposes § 7 and § 6,jmd reads §§ 
10—15 in the order 10, 12, 13, ll, 15, 14. 
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The son of Balaka said, “ I adore him who it the spirit in 
the ether.” Ajatas'afcru said, u Speak not proudly, speak not 
proudly of this ; I adore him as the full and actionless Brahma ; 
whoso thus adores him, is filled with progeny, cattle, fame, 
holiness, and swarga, and accomplishes his full life in this 
world ”1 (7.) 

The son of Balaka said, u I adore him who is the spirit ’in 
the fire.” Apitas'atru said, “ Speak not proudly, speak not 
>roudly of this ; I adore him as the irresistible ; whoso thus 
adores him, becomes irresistible among others.”^ (8.)* 

The son of Baliika said, “ I adore him who is the spirit in 
he waters.” Ajatas'atru said, “ Speak not proudly, speak not 
iroudly of this ; I adore him as the soul of light ; whoso thus 
idores him, becomes the soul of light.”3 Thus far the adora- 
;ion depending on the deities, — now that which depends on the 
loul. (9.) 

The son of BaMka said, u I adore him who. is the spirit in the 
nirror.” Ajatas'atru said, u Speak not proudly, speak not 
)roudly of this ; I adore him as the reflection ; whoso thus 
idores him, is born truly reflected in his children, not falsely 
reflected. " (10*) 

The son of Balaka said, “ I adore him who is the spirit in 
he shadow.” Ajatas'atru said, “ Speak not proudly, speak not 
proudly of this ; I adore him as the double and inseparable ; 
-vlioso thus adores him, obtains (offspring) from the double^ 

jmd himself becomes doubled.”^ (11.) 

• — — - — • — - — — — . . — — 

[ 1 One hundred years. — 

j 3 The other recension reads anv-esha for anycshu, “"he foflowa the ador* 
ition.* 

‘ a The other recension has “-the soul of the name.” The Schol. notices the 
leading of another S'akha (L e. Brihad A'ran-y Jpratteu'pa* 

4 i. e. the wife. 

[ 6 In his children, grand-children, &c. — The other recension puts this close 
k § 12, and here has “ I adore him as death ; whoso thus adores him, hi* 
hildren die not before their time.” 
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The son of Balaka said, “ I adore him who 4 b the spirit in 
the echo.” Ajatas'atru said, “ Speak not proudly, speak not 
proudly of this ; I adore him as the life ; whoso thus adores 
him, faints not before his time,” (X2.) 

The son of Balaka said, <( I adore him who is the spirit in 
sound,”! Ajatas'atru said, “ Speak not proudly, speak not 
proudly of this ; Indore him as doath ; whoso thus adores him, 
dies not before his time,” (13.) 

The son of Balaka said, “ X adore him who as that sleeping 
spirit, goes forth by sleep ”2 Ajatas'atru said, Speak not 
proudly, speak not proudly of this ; I adore him as king Yama ; 
whoso thus adores him, to him all this (world) is subdued for 
his weal.” (14.) 

The son of Balaka said " X adore him who is the spirit in the 
body/* Ajatas'atru said, “ Speak not proudly, speak not 
proudly of this : I adore him as Pnvjapati : whoso thus adores 
him is multiplied in children, cattle, glory, holiness, heaven 
and accomplishes his full life.” (15,) 

The son of Balaka said, “ I adore him who is the spirit in 
the right eye.” Ajatas'atru said, Speak not proudly, speak 
not proudly of this ; I adore him as the soul of speech, the sou] 
of fire, the soul of splendour ; whoso thus adores him, becomes 
the soul of all these.” (Id,) 

The son of Balaka said, “ I adore him who is the spirit in 
the left eye,” Ajatas'atru said, Speak not proudly, speak 

1 In the other recension, <( I adore him who as sound follows the spirit. 

Ajatas'atru said, 1 Speak not proudly, speak not proudly of this 5 ; T adore 
him as life; whoso thus adores him, neither himself nor his childern faint be*| 
fore their time.” ' 

2 The Comm, interprets this as air^pnayd (jsimpnena)charati\ otherwise i 
would have seemed more natural to take it as swapnay ( swapne ) acharati 
The other recension has,“ I adore that wise soul, by whom this sleeping man 
goes forth by sleep,” 
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not proudly of this ; I adore him as the soul of truth, the soul 
of the lightning, the soul of light ; whoso thus adores him, 
becomes the soul of alf these.” (17.) 

Then verily the son of Balaka became silent. Ajatas'atru 
said to him, “ Thus far only (reaches thy knowledge,) 0 son 
f Bala'ka ?” “ Thus far only,” he* replied. Ajatas'atru said, 

Speak not proudly without cause, (saying) 6 Let me tell 
bee Brahma.’ 0 son of Baldka, He who is the maker of 
hose spirits, whose work is all this, He verily is the Being to 
e known.” Then truly the son of Balaka came up to him 
vith fuel in his hand, saying, “ Let me attend thee (as my 
uru).” Ajatas'atru said to him, “ This I consider contrary 
3 nature that a Kshatriya should instruct a Brahman .1 Come, 

! will tell thee all I know.” Then having taken him by the 
land, he set forth. They came to a man2 asleep. Ajatas'atru 
ailed him, (saying) “Oh thou vast one, clothed in white rai- 
aent, king »Soma.”3 The man still lay asleep. Then he pushed 
iim with his staff, and ho at once rose up. Ajdtas'atru said 

0 the son of Balaka, “ Where, 0 son of Balaka, lay this spirit 
isleep, where was all this done, whence came he thus back?” 
?hon the son ot Baldka knew not what to reply. Ajatas'atru 
laid to him, “ This is where, 0 son of Balaka, this spirit lay 
isleep, where all this was done and whence he thus came back. 
Phe vessels of the heart named Hita ',4 proceeding from the 
leart, surround the great membrane (round the heart) ; thin 
is a hair divided into a thousand parts ; and filled with the 

Ininute essence of various colours, of white, of black, of yel- 

L - 

1 This is contrary to the remarkable passage in the Clihandogya Upa- 
lishad, v. 3. 7, 

; 2 Purusha has here an undermeaning as the soul or spirit as distinguished 
|roin prana. 

1 3 These are all epithets of Prana. 

i Hit a as doing good {hita) to living creatures. Cf. Brihad A'r. iv. 3. 20. 
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low, and of red. When the sleeping man* see* no dreams 
soever, he abides in these.l (18.) # 

u Then is he absorbed in that Pr&na. Then the speech enters 
into it with all names, the sight enters with all forms, hear-* 
ing enters with all sounds, the mind enters with all thoughts. 
When he awakes, as from bfazing fire sparks go forth in all di- 
rections, so from this Soul all the pranas go forth to their several 
stations, from the pranas go forth the devas, from the deyas the 
worlds. This is the true Prana, identical with Prajna ; entering 
this body and soul, it penetrates to the nails and hairs of the skin. 
Just a razor placed in a razor case, or fire in the home of 
fire,2 thus this Soul, 3 itself Prajnd, enters this body and souH 
to the hairs and nails. The inferior souls follow this Soul as the 
household the householder. As the householder feeds with his 
householder, and as the household feed on the householder, so 
this Soul, itself Prajna, feeds with those souls** and thus thqse 
souls feed on this Soul. As long as Indra6 knew not this Soul, 
so long the Asuras overcame him. When he knew it, then 
having conquered and slain the Asuras, he attained the pre- 
eminence of all gods and all beings, he attained sovereignty 
and empire. Thus too is it with him who hath his knowledge, 
having destroyed all sins, — and he attaineth the pre-eminence 

of all beings and sovereignty and empire, who knoweih thus, 
who knoweth thus.” (19.) 


• ot ^ errece ^ sion has no division of sections here. The Comm, reads 

it, Then the sleeping man abides in these vessels. But when he sees no 
dreams soever, then he is absorbed in that prana.” * 

2 i. e. As fire in a forest. Cf. Brihad At. i. 4. 

» The eternd self-manifesUng liiiowledge-endued Soul, alone worthy of 
the appellation of ‘ego.’ — 'S. J 

4 Sc. the body and the organs. — 'S. 

f. The soul, conditioned as the power of action and knowledge, enjoys to- 
gether with these inferior souls (speech, &o.) which pretend to the appellation 
ot fi §°* Ifc , may , mean > lt en J°ys by their means.— 'S. 

GhMndogJa uSili fUU ^ in *• COncludin * «*»»*•" of the 
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INTRODUCTION. 

BY 

Shrimat Sankaracharya. 

Om ! Salutation to Bramha (or Bramha) and the other Kishis, 
perfect in the traditional knowledge of Bramha, whose names 
are enumerated in the lineage from teacher to teacher. 1 
Salutation to the religious instructors. 1 2 3 4 5 * 7 

This brief3 commentary of the Vajasaneyi Brahma Upanishad, 
vhich commences with the words : u The dawn is the head 
)f the sacrificial horse,” is composed for the sake of those who 
wish to liberate themselves from the world, in order that they 
nay acquire the knowledge, that Bramha* and the souls are the 
tame, a knowledge, by which the liberation from the cause of 
he worlds is accomplished. This knowledge of Bramha is 
jailed Upanishad, because it completely annihilates the world, 
ogether with its cause (ignorance) in such as possess this 
nowledge : for this is the meaning of the word Sad, 7 preced- 
d by Upani.8 A work which treats on the same knowledge, is 
Iso called Upanishad. The above-mentioned Upanishad, which 

1 Bramha Rishis are the sages, who in continuous succession from Bramha, 
iramha, Param^sti, &c., taught the knowledge of the universal soul. They 
re enumerated in the Vansa Bramha. a part of the present Upanishad. V. 
.503, &c. 

2 The plural is here the plural is maiestatis, meaning the preceptor of 
ankara A'charya, whose name was Gowinda. 

3 Brief it is called, in comparison with the more voluminous commentary, 
ailed the Bhartri Prapancha Bhashya. 

4 Bramha, the universal soul. 

5 The individual soul. According to the Vedantists the soul, independent 
f the body, is the substance which is pure existence, knowledge and bliss 
nd which must therefore not be confounded with its faculties, the senses 
he mind, intellect, &c. 

® The cause of the world is ignorance. 

7 Sad means to destroy, or to go. 

Upa means near, Ni expresses certainty. 
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contains 6 chapters, is called Aranyaka, as b^ing spoken in a 
desert, and Brihad (great) from its extent.! 

The connexion of this Upanishad with the ceremonial part2 
of the Vedas will now be mentioned. The whole Veda has tho 
design to explain by what means objects of desjre and aversion 
that cannot be proved by perception or inference, may 
be obtained or removed ; for every man has naturally tho 
wish to obtain objects of desire, and remove objects of aversion. 
Tho Veda has not to investigate objects of tho senses, because 
the knowledge of what satisfies desires, or removes objects of 
aversion, is produced by perception and inference J 3 

Further, unless thero is a knowledge of the existence of the 
soul in another life, there cannot be a wish to obtain or remove 
objects of desire or aversion in a subsequent life ; this is clear 
from the conduct of those who-! do not admit any other 


1 This Upanishad, besides the names of Vajasaneyi Bramha Upanishad 
and Brihad Aranyaka Upanishad, bears also the denomination of Kanw" 
Upanishad. 

2 The V^das are divided in two parts, the first is the Karma-kanda, th 
ceremonial part, also Purva-kauda, and treats on ceremonies, the second i 
the Jnanakanda, the part which contains knowledge, # also named Uttara 
kanda or posterior part, and unfolds the knowledge of Bramha or the uni 
versal soul. 

9 The Mimansakas and Ved&ntis assert five kinds of evidence, viz. per- 
ception, inference, verbal communication, comparison and presumption. 
Some add also privation. The Oh&rvakas recognise but one, viz. perception 
The followers of Kauada and those of Sugata (Buddha) acknowledge twoi 
perception and inference. The Sanchyas reckon three, including affirmation. 
The Naiyayieas, or followers of Gotama, count four, viz. the foregoing 
together with comparison. The Prabhakaras, as first observed, admit live 
And the rest of the Mimansakas, in both schools, prior and later Miiiian^a 
enumerate S’x. Ool. M. B. Vol. 1. pp. 303, 304. In our passage perce.ptioi 
and inference include the other kinds of evidence. 

4 The Lokayatikas are here meant according to A'nanda Giri. They th 
not acknowledge the existence of the soul, independent of the body, am 
accordingly do not perform any actions relative to a future life. 
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desires but those, • prompted by one’s own nature. In con- 
sequence the V&laic science is founded on the knowledge of tho 
existence of the soul, relative to a former life, and upon the 
special means by which objects of desire and aversion in another 
life may be obtained or removed. The existence of tho soul as in- 
dependent of the body, is evident from positive declarations of the 
Vedas, as shown by the following passages : “This is the in- 
vestigation whether after the death of man the soul exists ; some 
assert, tho soul exists, the soul does not exist, assert others,” 
This is the commencement of one Upanishad ,1 and it concludes 
with the words : it exists.2 

Another passage says : “ Some souls after death are born 
(again) to obtain a body like animals, others are changed into the 
condition of a trunk, according to their works, according to 
their knowledge of the Vedas.”3 

Another passage commences : il Tt (tho soul) is itself light, its 
knowledge and ceremonial works follow it (in another life) ; man 
becomes holy by holy work. ” 

Another passage which commences : u I will doclare ”1 con- 
cludes with the \^ords : the soul is knowledge. 

The assertion, that the existence of the soul as independent of the 
body, can be proved by perception, is not correct ; for there is 
contradictory assertion of such who argue the contrary. 

For, if from perception a knowledge of the existence of the 
soul in connexion with another body, could be derived, wo should 


1 Sec Kat.ha U panishad, I. 20. 
a K. U. VI. 13. 

8 K. U. V. 6-7. 

* Briluid Aranyaka U. p. 315. 
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not be opposed to the Lokayatikasl and Bauddhas,2 who assert 
that the soul does not exist. For with regard to objects of the 
senses, as for instance a pot, no contradiction takes place, as if 
one would assert the non-existence of a pot, although it is per- 
ceived by the senses , If you hold, such contradiction may exist 
by referring to the well known topic of the trunk and the man, 
if the same object is taken by some for a trunk, by others for f* 
man, we remind you of the fact, that all dispute ceases, whei 
the nature of the object has been ascertained. For there is nc 
dispute about the nature of an object of the senses, for instanco, 
of a trunk, when it has been ascertained by perception. The 


1 The Charvakas (or Sunyavadis) so named from one of their teachers, the 
Muni CMrvaka. From Vrishaspati they are called also Varhaspatyas. The 
appellation Sunyavddis, implies the asserter of the unreality and emptines] 
of the universe, and another designation, Lo'kayata, expresses their adoptioj 
of the tenet, that this being is the Be-all of existence: they were, in short, tl^ 
advocates of materialism and atheism, and have existed from a very remote] 
period, and still exist, as we shall hereafter see. Wilson’s Sects of the Hindus! 


They (the Charvakas) restrict to perception the only means of proof an. 

admit Probity and tradition 
Col M. E _ VoL 1 p. 403. Sadananda in tlie V^dant* Sara, calls up f 0 
refutation no less than four followers of CMrvSlcq; one maintaining, that th 
gross corporeal frame is identical with the soul, another that the corporea 
organs constitute the soul a third affirming that the vital functions do so s 
forth insisting, that the mind and the soul are the same. C. M. E. pp. 403, 


* Bauddhas. There are four sects among the followers of Buddha: 1. The 
Madhyamicas, who maintain, that all is void. 2. The Yo'gacharas, who assert 

SrdnZl 1 "^ T^T M intC ‘ ligenCe (Vijiiyfina), all else is void. 3. 
f. *” . ^ hey a ® rm tho actuiJ existence of external objects no less 

MiTT vST * IT ° Xteri0r ° bjCOtS t0 be known by immediate 

Snd fora I r 7 ' 7*° With tho latter > except that they 

or raemblin, f a PP«hension of exterior objects, through images, 

or resembling forms, represented to the intellect. C. M. K. VoL I. pp 390, 
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linasikas 1 on the other hand, although acknowledging the 7, 
?t reject the opinion of the existence of the soul, independent 
: the internal body. Accordingly, since the soul is different 
om any object of the senses, its existence cannot be proved by 
jrception. 

Nor can it be proved by inference. If you say, that the Sruti 
iplios arguments in proving the existence of the soul, and that 
ese arguments are based upon perception, we do not admit this 
t the ground, that there is no perception of the soul, relative 
a former birth. When, however, the existence of the soul 
the Veda is acknowledged, and also by common arguments, 
cording to the moaning of the Veda, the followers of the 
■da, the Mimansakas and Tarkikas (or logicians), will sub- 
itute the iiction, as if the perception of the I and the 
•guments in accordance with tho Vedas, were produced by 
icir own intellect, and lienee say, that the soul is proved by 
sreeption and inference. 

The ceremonial part of the Vedas is intended for the special 
struction of him, who with certainty knows that the soul 
Lists, subject to transmigration, and who in consequence is 
ixious to avail himself of special means to obtain and remove 

1 Hence these Buddhists (the Sautrantikas and Vaibhashikas, who 
>elicve, that objects cease to exist, when no longer perceived, they have but 
i brief duration, like the flash of lightning, lasting no longer than the 
•erception of them. Their identity is but momentary) are by their 

dversarios, the orthodox Hindus, designated as Purna — or Sarva 

r ainasikas arguing total perishableness, while the followers of Kanada, who 
cknowledge some of their categories to be eternal and invariable, and reckon 
nly others transitory and changeable; and who insist that identity ceases 
dth any variation in the composition of the body, and that a corporeal 
rame, receiving nutriment and discharging excretions, undergoes continual 
hange, and consequent early loss of identity, are for that particular , opinion,, 
ailed Ardhavainasikas ‘ arguing half perishableness.’ Col. M. E. Vcl. I. 
p. 393, 394. 
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objects of desire and aversion in connexion with another body. 
The ignorance, however, with regard to the soul, which pro- 
duces the wish to obtain what is desired, and to remove what is 
not desired, and which by its nature prides itself in the feelings 
of self, dominion and possession is not annihilated by ceremonial 
tcorks ; this can only be effected by the opposite knowledge of 
the identity of Bramha with the individual sou 1 . For as long 
as this ignorance is not annihilated, so long the ignorant soul, 
owing to passion, hatred and other natural faults, resulting 
from works, and owing to the transgression of commands ami 
prohibitions cf the lustra, continues to accumulate by thought? 
words and by the body, works which are called unholy, ant 
which are the causes of evil concerning events that fall withir 
the senses as well as that which do not fall within them. A1 
this is the result of tho greater power of natural faults. Hence 
in proportion to the faults , transmigration ensues from tin 
highest state downwards to the lowest state of inanimate matter, 
Sometimes the purification by means of the lustra has a 
greater power. Hence tho soul acquires by actions of mind, 
speech and body a state which is called virtue, and which is the 
cause of good. This virtue is twofold — virtue resulting from 
knowledge and mere virtue. The reward of Iho kilter is the 
obtaining of the world of the manes (Pitris) and of other like 
worlds. The reward of virtue, resulting from knowledge, is 
the obtaining of the world of the Dcvas, and of other worlds, 
upwards to the world of Bramhd. Thus it is said in the Aastra : 
sacrificial works directed to Bramha, arc preferable to W'orks 
directed to the Dcvas. Also the Sniritil teaches : work, accord- 
ing to the Vedas, is twofold, (such as concerns active life, and 
such as refers to contemplation ; the former satisfies desires, the 
latter abstains from them through knowledge.) 


1 Miinu. 12, 
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If lastly, virtue and vico are equally balanced in a person, he 
obtains the condition of man. Thus by the power of ignorance 
ind other innato faults, a soul has to transmigrate, in accord- 
ance with its virtue or vice, into wordly forms, different in 
name, shape and works from the state of the world of Bramlia 
downwards to the condition of inanimate matter. 

Thus this manifested world, subject to the connexion between 
cause and effect, was not manifested before its creation. “ This 
world which, like a sprout springs from seed, proceeds from 
ignorance, which is placed as the result from works, from tho 
performer and effects upon the soul, is without beginning, 
is without end, is without reality.” To remove the ignorance 
of a person who shows by reflections, as just described, his 
dissatisfaction with the world, the following Upanisliad is 
commenced ; in order that he may obtain the knowledge of 
Bralinn, which is opposite to that ignorance. 

The knowledge, however, of the ceremonies regarding the 
sacrifice of a horse, is required that those who are not fit to 
perform tho horse-sacrifice may obtain by this knowledge the 
same reward.l 

If one by such passages from the 8ruti as the following : 
“ By knowledge or by holy actions the mentioned reward may 
be obtained ,” and “ He who overcomes even this world,” would 
conclude that the knowledge was only a kind of work; he 
■would be in error, first, because passages as such : “who offers 
the sacrificial horse,” and “who knows 1 2 him thus/ leave it 

1 Viz. at the commencement of the Upanishad a description . of the 
As'wamedha or horse-sacrifice, which does not properly belong to it, is given 
for the object, that Brahmans and others may obtain by knowledge the 
reward of this sacrifice, which can in reality only he performed by kings. 

2 That is to say, who knows the sacrifice of the horse to be an emblem of 
Prajapati. 
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optional to perform that sacrifice either by knowledge or in reality \ 
secondly, because it (this knowledge) is also mentioned in the 
second part of the Sruti, which treats on knowledge ; thirdly, 
because also by other ceremonies a similar representation is 
made. Hence it follows, that from knowledge alone the reward 
of the horse-sacrifice is derived. The chief of all ceremonies, 
however, is the Aswamddha, because its reward includes the 
universal and special state of Hiranya Garbha.l 

Further at this commencement of the knowledge of Brahma, 
the ceremony of the horse-sacrifice is described for the purpose 
to show the worldly tendency of all sacrifices ; for its reward 
is shown as the devour or, which is death. 

If it be said that the ,rogular2 ceremonies have no worldly 
effect, we deny this on the authority of the Sruti, which 
enumerates the effects of all works. For every ceremony 
requires the assistance of a wife. When by such wishes as the 
following, “ may I have a wife,” which are based on our very 

nature, the connection of all ceremonies with objects of desire, 

moreover, as the reward of tho ceremonies to be performed by a 
son, the world of* the Rishis or Devas, have been pointed out, 
the state of Hiranya Garblia will be shown as reward of the 
Aswamedha at the end of this chapter by the words : “ This 
world is three-fold by name, form and work.” 

Thus the world is the manifest effect from all actions. These 
three (names, forms and works) then were before the origin of 
the world not manifested. Again they become manifest from 

1 The universal state is Hiranya Garblia as soul of the universe, or Iswara, 
who rules all; the special state is Hiranya Garbha as present in every in- 
dividual. Here the special state means of course the state of a special 
divinity. 

2 Regular ceremonies are such, which, if not performed, are causes of sin, 
and if performed, are no causes of merit, ceremonies which every Brahman is 
bound to perform, as for instance the regular ceremonies, called Sandhya 
bandana. V. V6d&nta Sara. Calcutta Edition, p. 2, 
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the effects of the^ works of all living creatures as a tree spring 
from seed. This world, which is at the same time manifest and 
not manifest, the object of ignorance, which is morphous and 
amorphous ; is for the sake of the ceremony, the performer and 
the effect, placed through ignorance upon the soul by its sem- 
blance of it. Therefore the soul, although it is separate from 
the world, although in its nature it is without the distinction 
of name, form and work, although it is without duality, 
essentially eternal, pure, intelligent and blissful, is yet mani- 
fested by the difference of ceremony, performer, effect, and by 
other distinctions. Therefore as the erroneous conception of a 
rope as a snake is removed by a correct apprehension, so the 
knowledge ofBramha is commenced to annihilate the ignorance, 
the cause of desire and other faults, and also of works, of a 
person who is dissatisfied with this world , which naturally re- 
presents the distinctions of ceremonial act, of the performer and 
of the effect, and which naturally applies causes and effects 
by such sentences, as : this is so or so. In this the part, 
commencing with : “ The dawn is the head,” &c., is designed 
! for the knowledge of the horse-sacrifice. The sacrifice is re- 
presented under the emblem of a horse, on account of the 
eminence of the4iorso. The eminence again is derived from the 
sacrifice bearing its name, and from its being the representation 
of Prajapati.l 

1 The Aswamedha and Purusliaintfdha, celebrated in the manner directed 
by this V4da. (white Yajur V<$da) are not really sacrifices of horses and men. 
In the first mentioned ceremony, six hunderd and nine animals of various 
prescribed kinds, domestic and wild, including birds, fish, and reptiles, arc 
made fast, the tame ones, to twenty-one posts, and the wild, in the intervals 
between the pillars; and after certain prayers have been recited, the victims 

are let loose without injury This mode of performing the Aswamedha 

and Purushamedha, as emblematic ceremonies, not as real sacrifices, is taught 
m this Veda and the interpretation is fully confirmed by the rituals, and by 

commentators on the Sanhita and Bralnnana The horse, which is the 

subject of the religious ceremony, called As warned ha, is also avowedly an 
emblem of Virdj, or the primeval and universal manifested being. Col. M. E. 
Vol. I. pp . 61, 62. 
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Fin ST OHAPTlCK. 

Brdmhana. 

(Hi! The dawn in truth is the head of the sneriticial horse. 
Plus ,>u 11 is the eye ; the Mind the breath ; (lie fire, under the 
mine Valswnuara, the open mouth ; the year the body of the 
ttcriticiul horse* The heaven is the back ; the atmosphere the 
xdly ; the earth the footstool (hoof) ; the quarter* the sides ; the 
i item led iat-e quarters tlic Ixiiies of* the sides; the seasons the 

u The dawn is in truth,” Arc* The dawn means here the hour of 
hamhi. “ In truth,” is said for the sake of reminding* till'd re- 
funds of a well known time, “is the head,” from its being the 
dncipal time ; for the head is the principal part of the body* For 
lie object of purifying the animal, representing in its members the 
arious [wrts of tlie ceremonies, time and other conditions of the 
lcrificc are typified hy the head and other parts. It is represented 
i Prajapati by giving it the emblems of Prajapati ; for the re- 
resentation of the animal hy time, the worlds and the divinities is 
s representation a.s Prajapati ; for this is the nature of Prajapati, 
s Vishnu and other deities are represented under the form of an 
nage. “ The suu is (lie eye,'* as nearest to the head, and os being 
io tutelary deity of the eyed- “The wind is the breath , 7 from its 
entity with it, “ The mouth is fire, under tin; name of Vaiswariura ,* 
aiswauara is the special name of Agni, meaning, whoso mouth is 
ide open. Agni is also the deity of the mouth. “The year is the 

1 As the eye is nearest to the head, so the aim is nearest to tlie dawn. ThU 
the point of their resemblance*- A'nuwia Urn* 

8 
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members ; the months, and the half months, ai«e the joints ; da) 
:and night the feet ; the constellations the bones ; the sky tin 
muscles *; the half digested food the sand; the riveTs arteries 
and veins ; the liver and spleen the mountains ; the herbs and 
trees the various kinds -of hair. The sun, as lopg as he rises, is 
’the fore-pant of the body ; the sun as long as ho descends, is 
•the hind part of the body. The lightning is like yawning ; thu 
shaking of the members is like the rolling of the thunder ; the 
passing of urine is like the rain -of the clouds ; its voice is like 
speech. 1. 


body,” viz. the year, as containing twelve or thirteen months. The 
year is the body of the members of time ; for the body is in the 
midst of the members, as the Srufi says. *“ Of the sacrificial horse 
thisisherc repeated for the sake of connection, “ The heaven is the 
back,” both being placed alike above. “ The atmosphere the belly, ’ 
both being hollow. The earth the footstool. The -quarters, although 
four, are the two sides, by the similarity of both. This comparison 
is not improper for the .reason, that the number of both is different; 
(for as the two sides of the horse are turned to all quarters, there is 
no fault in this comparison. “ The intermediate quarters,” viz. 
Agneyi (regent of the south-east), &c., the bones of the sides. 
“ The seasons are the members,” from the similarity of the part* 
of tlie year with the members of the body. u The mouths aud hall 
months *the joints,” from their similarity. “ Days ami nights the 
feet” in plural number from the difference of days, as days ol 
Prajapati, of the Devas, of the Pitris, and of men. “ Feet,” because 
they proceed for the time as body proceeds with the days ami 
nights, as with the feet of the horse. “ The constellations flu 
bones,” from their similar white colour, “The sky,” meaning 
here the clouds of the sky, hecause the sky was formerly men- 
tioned as the lielly, are the muscles, from the similarity of boil 
in oozing either water or blood. “ The half digested food tin 
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Tho day is tire Malihna, placed before the horse ; its birth- 
place is the eastern sea ; tho night the other Mahima, which is 
placed behind the Horse ; its birthplace is the western sea ; these 
Mahiinas are placed around the horse. The horse, under the 
name of Hava* carried the' gods, under the name of Vaji 
the Gandharvas, under the name of Arva, Asurs, under the 
name of Aswa, men. The sea. is its companion, the sea. its birth 
place; 2~ 

sand,” from the similarity of the separate parts. The rivers, 
“arteries and veins,” because both ooze. “ The liver and the 
spleen,” the mountains, viz. the two pieces of flesh to the right 
and left under the heart ; they are called “ mountains ” from 
their hardness and height. The herbs, small plants, the hair of the 
body ; the 44 trees,” the hair of the head, according to their like- 
ness. The sun rising until noon is the forepart of the horse above 
the navel ; the sun, descending from the midst of his course, is the 
other half, the hips and loins, from their respective similarity. 

44 The lightning is like the yawning,” from the likeness of the 
mouth, when it suddenly opens, with the rending of a cloud. 

“ The shaking of the members is like the rolling of thunder,” from 
the similarity of the sound. “Tho passing of the urine is like the 
raining of the clouds — both sprinkle alike. The voice is like the 
neighing of the horse in this there is a natural likeness. 1. 

44 The day,” &e., this is said in. illustrations of the golden and 
silver cups, called. Mahima, which are placed before and behind the 
horse. The day is the golden cup, from the similar splendour of 
both. How is the day placed as the cup before the horse 1 By its 
being an emblem of Praj&pati ; for PrajApati who is represented by 
A'ditya (the sun), Ac., is designed by the day. In naming the horse 
Prajapati is meant, as the lightning is manifest by manifesting a 
tree. The birthplace of the golden cup means hero the place where 
it is kept. Thus the night represents the silver cup, from the like- 
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Second Brdmhana . 

There was not any thing here before: this was indeed enveloped 
by death, who is voracity ; 


ness of the colour, or of the hind-part of the horse. Behind this 
horse, the cup, by name Main in a, is placed. Its bitkhplace is the 
western sea. Mahjma means greatness ; for it shows the opulence 
of the horse, that the golden and silver cups are placed on either side. 
These cups, under the name of Mahinia, arc placed round the horse, 
The repetition is here made for the sake of praise, viz., the Mahimas, 
which have those distinctions, and the horse gifted with greatness. The 
same praise is intended by the words : “The horse under the name 
of Haya.” Hay a is derived from the root Hindti, the action of 
going, going in an eminent manner, unless it means a peculiar 
race. “It carries the gods, v means either it gained the condition of 
a god by its being the representation of Prajapati, or it became the 
carrier of the gods. But is not the office of carrying a blame ? 
By no means ; for carrying is the nature of the horse, and as by this 
nature it acquires an eminence, as being connect ed with the gods 
and other superior beings, it is rather a praise. In the same manner 
the word Vaji and the other terms of the horse denote different 
races. The horse, under the name of Vaji, .carried the Camlharvas 
under the name of Arva the Asurs, under the name of A*wa men. 
The sea, which represents here the universal soul, its companion , 
there is its dwelling-place. The sea, its birth-place, the cause of 
its production. In this way the purified birth-place, or the purified 
c dwelling-place is praised. In the waters is the birth-place of the 
horse, says the Sruti ; thus the sea is its well known origin. (2 f ) 

The origin of the fire, required for the performance of the horse- 
sacrifice, will now be explained, As it is intended to describe the 
particulars of the fire with regard to the horse sacrifice, the birth of 
the fire is here introduced for its praise, 
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‘ Thorn was not any thing here before/’ “ Here/’ in tins universe, 
pure was not any thing that could be distinguished by differences 
i name or shape. u Before,’’ viz. before the creation of the mind 
lid other productions. 

* Then was t here not the universal void V For this follows from the 
ussago of the Sruti : “ There was not any thing here/’ which means 
tore was neither an effect nor a cause. It follows also from the 
|ea of production : for suppose a pot lie produced, consequently 
lore is no existence of the pot before its production.’ 

But hence does not follow the non-existence of the cause, as is 
rident from the lump of earth (from which the pot is produced); 
t. it be granted, that there is no existence of a thing, that is not 
preeived lot therefore the effect not exist ; this, however, does 
r>t affect the existence of the cause, as it can he perceived (before 

produces the effect), 

1 No, bccauso before the production there is no perception what- 
rc r, either of cause or effect. If then non-perception, which is a 
igation, is the cause of the whole world, neither cause nor effect 
in he perceived before its creation ; therefore the negation of all 
:ause and effect) must be admitted.’ 

\Vb deny this. First, because the Sruti declares: “By death was this 
idecd enveloped for if there was nothing to envelope, and nothing 
> he enveloped, the Sruti could not say, this was indeed enveloped ; 
>r there is no such a conception as the son of a barren woman, 
lorried with a sky-flower. And it is said, by death indeed was 
iis enveloped ; therefore, by the evidence of the Sruti, it follows 
>th, that before the creation of the world there was a cause which 
ris enveloping, and that there w'as an effect which was enveloped. 
>'e deny it secondly, by argument ; for we may know by inference 

1 This is the opinion of the Madhymmkus, one of the four sects of the 
urdethas. Vide p. 3. 

2 As of an effect, which is not perceived, before it is produced by its 



62 


BItITIAD ATI AN YAK A LTANISHAT); 


the existence of cause and effect 1>e tone the production ; for if: a re 
effect fakes place, it must be produced by a real cause, and caini< 
be produced by a» unreal cause. 

The existence of a cause of the world before its creation is argue, 
in the same manner as fclic existence of the cause of a pot and o 
other productions. If you* argue tlie non-existence of« the cause o 
the jx>t, etc., from tlie reason, that the pot could not be produced 
unless the lump of earth 2 and otlier similar things- disappear,** wi 
cannot agree, since earth and other sul>stanees are the real causes 
for earth, gold , etc., are the causes in the production of a }*)t, a m 
not the peculiar shape of the lump, since , > if there is. not the former 
(earth,) there is not the latter, (the put). Namely, even if then 
is not a j>eculiar shape of tlie lumpy tlie production of a pot uni 
similar effects takes place from such substances alone, as eartl; 
gold and similar causes. Therefore not the peculiar shape of tli 
lump is the cause in the production of a ]X)t. On the other bawl 
if there do not exist earth, gold and similar substances, the prrJ 
duction of a pot, etc., docs not take place ; consequently, earth, gold 
etc., arc the causes, not the peculiar sbajx; of the lump ; for even 
cause, when producing an effect, produces this effect only by ooi. 
cealing (making disappear) its former effects, 1 because it is impost* 
ble that from one and the same cause, at one and the same tim 
many effects should be derived. * 


1 The opponent of course. 

2 Form which the pot is produced. 

:t Viz., the opponent reasons in this way : If the effect (for instance, if 
pot) lias no actual existence, the cause (the lump of earth) does also n< 
exist. If the effect has actual existence, the cause (the lump of earth) has tli 
appeared, i. e., exists no more. 

4 For instance. The shape of a lump cf earth, from which a pot is to 1 
made, must disappear in order that the production be possible. This simp 
however, is not the cause, but it is merely a former effect of the same cans 
earth, 
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Nor does the cause disappear with its former effect : there- 
to the production of the pot by tho disappearance of the 
imp, (which you say, is the cause) shows, that the lump is not 
lie cause. If you say, ‘that beforo the production a cause 
oes not exist, because, independent of the lump of earth, earth 
ind other substances have no existence/ we object ; for earth 
(nd other substances do not disappear with their former effects, 
iut are yet found in the last productions, as in a pot, &c. 

If you maintain, 1 that without the lump, the pot, <fcc., earth 
md other causes are not perceived,’ we deny this also, because, 
rhou a pot , &e., is produced, the lump, tie., has disappeared, 
di ile the earth and other real causes are there still remaining. 
f you say,* that the connexion (between eau<e and effect) 
epends upon comparison, 1 and not upon the permanence of the 
ause (in tho effect) ;* wo deny this also, for as the parts of 
arth that compose a lump, are found in a pot by mere per- 
option, there is only a semblance of inference, and therefore 
omparison and other similar actions do not take place. 

Moreover the different mode of operation in perception and 
ti inference is not incompatible, because inference, which is 
always preceded by perception, would otherwise have nowhere a 
►lace to depend upon. 

I If it be supposed, that * all has only a momentary existence, 
lid accordingly m a sentence : that is this, both terms refer only 
p a momentary existence,’ it follows, that the notion of “that ” 
b dependent on the notion of another u that,” which is again 
jepondent on another, so that there is no stability. It further 
ollows, that the notion “ that is like this,” is also impossible, 

I 1 tfankara has omitted to give the argument of the opponent, which is 
wed upon the .supposition that the relation of cause and effect can only he 
>prehende. I hy comparison. A'lnnda Cl iri supplies this as follows: All 
ut exists is only momentary ; hut these modes (cause and effect) exist ; 
here fore they are momentary. If thus the momentary existence of all that 
xists, has been shown, and the relation of cause and died depends upon 
jumparison, delusion w unavoidable. 
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((.he term tk this ” be in g dependent on a similar series) lieneo the 
conclusion is unavoidable : there is no dependence whatsoever. 
The connection between the two notions of that and this is also 
impossible, because there is no subject l to perceive them, if 
you say,*' there is a connection between them by comparison,’ wo 
object, because the mutual connexion of the notions ot'^Jiat and 
this cannot be understood. And if there be no connection 
between one object and another object, the idea of comparison 
cannot take place. 

4 Granted, that there is no comparison, the notion of that is 
possible’ No, because, like the notion Irom comparison, the 
notions of that and this have no reference to any real object. 
6 Granted that all notions have no real object, what then ?’ You 
must thou admit that true as well as false notions refer to 
objects which are objects of nothing. If you lastly say, * this 
may be so,’ we contradict, because, if all notions are without 
object, you cannot form the idea of a false notion. Hence, your 
opinion, that the notion of that depends upon comparison, is not 
true and we therefore conclude, that the real existence of the 
cause before the production is proved. 

This is also true with regard to the effect, on the ground of 
its manifestation, ‘ How is the existence of the effect before its 
production proved on the ground of its manifestation V 2 

Manifestation is the ground of this (effect.)— -hence manifesta- 
tion means a perception dependent oil a knowledge which is 
present ; for as in common life a pot and similar things, en- 
veloped by darkness, become ail object of knowledge, when the 

1 No sentient subject, no reasonable being, because it would be involved 
in the same eternal change. 

* a The objection of the opponent, according to A'nanda (iiri, is as follows : 
If you say, that an effect is proved by its manifestation, how does the ex- 
istence of the effect follow from its manifestation '( for from the existence of 
the effect follows also its manifestation, and again you maintain, that the 
existence of the effect is based upon its manifestation. This is a false circle. 
—The answer of the Vedantist is : The previous existence of an effect, which 
h not proceivcd, is proved by its manifestation, which is perceived. There is 
theretore no false circle. The argument for the previous existence of an 
effect is based on this premise: All' that is manifesto b exists before its 
manifestation, as a pot enveloped by darkness. 
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cause of enveloping has been removed by means of light, &c«, 
and do therefore not disapprove their former existence, so also 
we Argite tile existence of this \Vorld before its production ; for 
unless a pot exists* it cannot be perceived, even if the sun rises. 

‘ It certainly la not perceived by you, Unless it exists. For 
if productions, as a pot, &e., do at any timel not exist, they are 
iiot perceived by you, if the siin even rises* If the lump of 
earth is not at hand, and no enveloping cause, as darkness, 
are present, the effect will not be perceived on the ground that 
it exists k ’ 

We do not admit this, because there is a twofold kind of en- 
veloping ; for things that envelop an effect, as a pot, &e., are 
twofold $ first, things which screen, as darkness, &c., when the 
earth and other substances are already manifested ; secondly, 
the modification of the parts earth and other substances in tlio 
state of another effect as of a lump, &c., before the manifesta- 
tion of the earth in the effect of ct pot , &c. Accordingly, the 
perception of an effect, as a pot, although existing before its 
production, cannot take place, because it is enveloped (in 
another effect). The distinction, however, according to the 
common ideas of destroyed, produced, existing, not existing, is 
merely tlio twofold distinction of the ideas of manifestation and 
disap pear anoe .2 

This is improper, because the lump, the two halves of the 

1 Reference is here made to the past and future time ; for if, says A'nanda 
liri, an effect, that is destroyed, or that is to be, did exist like a present 
‘fleet, it would be also perceived. This, however, is not the case, and 
therefore the argument is not correct. 

3 By the disappearance of the half, a pot is destroyed ; by removing the 
ump and other enveloping things it is manifested ; its manifestation by 
means of a light, &o., is its existence; i*s disappearance by means of the lump 
&c., is its non-existence. 

9 
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pot,l &c., are different from any thing that envelopes ; for any 
screen, as darkness, 'which enYelops any production, as a pot, 
&c., appears something different from the pot and similar things 
while the lump or the two halves do not appear different from 
the pot. Therefore your assertion, that a pot, which is in the 
state of a lump, or of the two halves, is not perceived because 
it is enveloped, is improper, because it is different from the idea 
of enveloping .’ 1 2 

We do not agree, for, on the one hand , milk and water (when 
mixed) and similar things, appear in an identical state although 
the water and similar things are enveloped by milk, &c. On 
the other hand , if you say, that ‘ there is nothing which 
envelops, because the parts of a half that is ground to dust are 
contained in the pot,’ &c., we deny this ; for if the different 
parts are in another effect, there is evidontly an enveloping. 
4 There must, however, be an effort to remove what envelops, 
because the pot and other effects* which are in the state of the 


1 To understand the following, it is necessary to know that the usual way 
among the Hindus to make a pot is, first to form two separate parts, the 
Kapalas, the halves of the pot, and to join them afterwards in the middle. 

2 This objection is based upon the supposition, that tfie thing, which is 
enveloping, is not identical with the thing that is enveloped by it, as for 
instance, darkness is not identical with any thing that is enveloped by it. 
Therefore, the opponent argues, the lump of earth cannot envelop a pot or 
any other production, because both (the lump and the pot) are identical. 
The refutation of this is twofold, according to a distinction in the term 
identical, viz., the assertion that the enveloping thing cannot be identical with 

, the thing enveloped, means either, that it cannot be identical as to its ap- 
pearance in space, &c., or not identical as to its cause. The first is refuted 
by the fact, that the contrary takes places, for instance : when milk and 
water are mixed, water, which is enveloped by milk, is perceived as one and 
the same with Hie milk, which could not be the case, if the thing that 
envelops must be different from the thing that is enveloped. The second is 
refuted on the ground, that different effects in one and the same cause are 
separated from each other, and do therefore not destroy each other. — A'. G, 
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lump or of the halves, are not perceived in consequence of their 
being enveloped, and accordingly a person, who is desirous of 
any production, as of a pot, must direct his effort to destroy 
what envelops it, and not to the production of the pot. This, 
however, does npt exist, and it is therefore improper to say, that 
there is no perception of a thing which exists, because it is 
enveloped/ We deny this, because it is against the rule in 
practice ; for the manifestation of a pot, &c., does not take place 
only by an effort to destroy obstacles, as is evident from the 
effort to produce a light, if a pot and other productions are 
enveloped in darkness. If you say, c that this is done to destroy 
darkness, viz., that the effort made to produce a light, is merely 
made to let darkness disappear, and if the darkness is destroyed 
the potisl manifested by itself ; for there is nothing (no obstacle 
to the sight) in the pot/ we do not grant this, because the per- 
ception takes place, when the pot is manifested ; for as the 
manifested pot is perceived by means of a light, so it is not 
before the light is employed. Therefore the light is not for the 
means to destroy the darkness, but rather for the means of 
manifesting the pot, because the perception takes place by 
manifestation. Sometimes there may be an effort also to destroy 
what envelops, as in the destruction of a screen, &c., but on this 
aocouut it is not the rule. A person who wishes the manifesta- 
tion of any thing, must make an effort to destroy all that 
envelops. 

This follows also from the success of a work, if done in accord- % 
ance with its rule. We said, that an effect, which abides in the 
cause, is an obstacle to another effect. If then an effort is made 
bo destroy an effect, which was before manifested, for instance, a 

1 That is to say, when the screen, darkness, is removed, there is no ob- 
stacle to its manifestation, 
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lump, or the two halves which were before concealed by the 
lump,l then is produced an effect which is called splitting or 
grinding, &c, A pot, which is enveloped by such effects, is 
not perceived, and requires therefore another effort ; hence 
a person who wishes the manifestation of i\ pot, can only 
be successful, if tho needful action of producing a ]>ot is used 
by him. Therefore the effect exists even before its production, 
— This follows also, from the distinction of the ideas of past 
and future. It is only reasonable, that the ideas of “ there 
was a pot ” and u there will be a pot,” like tho idea of ^ there 
is a pot,” do not refer to an object that docs not exist, 
— It also follows from tho action of any one, who is desirous 
of a future production ; for noboby would act with regard to 
a desire of things that have no existence. — It follows also 
from the truth of tho knowledge of the Yogis, with regard to 
past and future events. If a future pot were not an existing 
thing, divine knowledge, from immediate percepiion with 
regard to a future pot, would be a false. We do not take 
notice here of an effect, which is perceived at the present 
time j for we granted before inference for the existence of 
an effect which has been, or which is to. be. — filiis also follows 
from the impossibility of the country. When potters are 
engaged in the fabrication of a pot, it is evident by this proof 
that the pot is to be ; for if with any time the future existence 
of the pot is connected, then to connect with that time a not 
existing pot, is a contradiction ; for a pot, that is to exist, does 
pot exist, means, it is not to exist ; it is the same, as if it be 
said: This pot now before us docs not exist. — Further, let 
potters be engaged in the fabrication of a pot, and let it bo said 

l That is to say, which were before in the state of the lump • for this is ai 
previous effect of the same cause (earth) 
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the pot does not exist before its production. If then the mean- 
ing of the word not existing , is, that the pot does not exist in 
the same manner, as potters and other artisans, who are engag- 
ed in their work, exist, then there is no contradiction. Why 
not? Because the pot exists in its own form, which is to exist ; 
for neither the existence of the lump, nor of the half, is the 
existence of the pot. Taken in this view, when potters are 
engaged in making a pot , there is no contradiction in the idea 
of a pot which does not exist before its production. [f 
you, however, prohibit the idea of the condition of the pot as a 
future production, there is a contradiction ; but you did not pro- 
hibit this; for with every action is not only existence or futurity 
connected (but also the past). Further, among the four priva- 
tions,! the mutual privation with regard to the pot is perceived as 
something different from the pot, as the negation of the pot may 
be for example cloth ; but it never can become the negation of a 
pot itself ; for the negation of a pot, for instance cloth which 
exists, is never something negative, but something positive. If 
this is the case, then all the other negations, viz,, antecedent 
negation, destruction and absolute negation, which may take 
place with regard to the pot, are something positive, different from 
the pot itself, because they have the same connection with it 
as the mutual negation. In this manner refer all negations to 
something positive. If this is the case, antecedent negation of the 
pot does not mean a negation of the pot itself before its produc- 


1 Negation or privation is of two sorts, universal and mutual. Universal 
negation comprehends three species, antecedent, emergent and absolute. 
Antecedent privation is present negation of that which at a future time will 
he. Emergent negation is destruction, or cessation of an effect. Absolute 
negation extends through all times, past, present and future. Mutual priva- 
tion is difference. It is reciprocal negation of identity, essence, or respective 
peculiarity. (Col. M. E. Vol. I. pp. 288 , 289 .) 
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For voracity is death* He created this mind, desiring : May 
I have a soul. He went forth worshipping. From him when 
worshipping, the waters were produced. He then reflected : 
To me, when worshipping, water (Ka) was produced. For the 
Fame reason fire obtained the name of Arka. Happiness is 
indeed produced for him, who in this manner knows the nature 
of Arka. (1.) 


tion. Therefore if you say, “the antecedent negation of a pot,’* 
you must acknowledge the (existence of the) pot itself, or you 
could not connect it with the genitive case (of the pot). If you 
say, * it is connected with it by rhetorical figure, as if one speaks 
of the body of a stone figure/ yet, if you pronounce such a sen- 
tence as the negation of a pot, the connexion of the rhetorical 
negation is with the pot, and not with the nature of a pot (then 
the negation is only artificial negation and not the real nega- 
tion of the pot). If you say, ‘ that the negation of a pot is some- 
thing different from the. pot/ then we must refer you to the 
answer we have given before. 

Further, before the production of a pot, there cannot be a con- 
nection of the pot which does not exist with its cause which 
exists, which is as if you would give horns to a hare, because 
the connection is always mutual. If you say, * there is no fault 
in our case, because the connexion is only an accidental one/ 
wo object, because even an accidental connexion cannot take 
place for elements, of which the one exists, the other not exists ; 
for with regard to two elements that exist, either the necessary 
or accidental connexion may take place ; but it does not take 
place for elements, of which the one exist, the other does not 
e exist, or for elements, of which either does not exist. It is 
therefore proved, that the effect exists before its production. 
The Upanishad now explains the nature of death, by whom this 
(universe) was enveloped by the words : 

u Who is voracity.”! The desire to devour is voracity — this j 


! Vid. p. 12. 
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Or the waters are Arka. The froth of the waters, which was 
there, became consistent. This became the earth. On the 
creation of this he became fatigued. The splendour, the 
exudation of him, when he was fatigued, heated, was poured out 
as fire. (2.) , . 


is death, for voracity is the true definition of death. By death, 
then, whose nature is voracity, this universe was enveloped. How 
is voracity death ? The answer is: “For voracity is death.” 
The meaning of the word “ for ” is, that tlio reason is well 
known ; for he who desires to devour, kills according to his 
voracity the living creatures. Consequently death is represented 
by voracity ; Voracity as a desire is a quality of the soul in its 
modification as intelligence ; therefore this Hiranya Garbha, in 
his modification as intelligence, is called deatli. By this death 
was this effect enveloped, as a pot and other productions are 
enveloped by earth in its modification as a lump. “ Ho created 
this mind the abovementioned death, by the desire to create 
the productions, afterwards to be specified, made the so-called 
mind, capable to reflect on his creation, viz., the internal senso 
which is possessed with the faculty to ascertain knowledge, and 
with other faculties. For what purpose did he create the mind ? 
The answer is : “ May I have a soul,” may, by the soul, in its 
modifications as mind, I have mind. Prajapati, possessed with 
mind by the manifestation of mind, having adored himself, 
said: I have succeded. “From him,” from Prajapati, “when 
worshipping, the waters,” the element whose quality is taste, 
were produced,” as the embodied parts of his devotion, that is 
to say, ho created the water after the production of the sky and 
the other two elements, 1 as it accords with the authority of 
mother passage of the Sruti, and the improbability of a reverse 
order of the creation. “ He then reflected, when worshipping, 
Archate) water (Ka) was produced for me.” For the same 
reason, that death was called Arka, Arka or the fire, in its con- 


* Air and firu—Taitlareya Upanisliad, I. 2. 
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He made himself threefold, A'dltya as the third, Vayu as the 
third. This life parted threefold. His eastern quarter is tho 
head. The quarters on either side are the arms. Then his western 
quarter is the tail, tho quarters on either side are the things, the 

nection with the sacrifice of Aawame'dha, obtained the name of 
Arka ; for the second appellation of fire is Arka* The name of 
Arka, as derived from Archona, which means to worship for one’s 
welfare or as derived from its connection with water, denotes a 
quality of fire. To him who in this manner, as has beer 
mentioned knows the nature of Arka, water, or happiness (the 
word Ka is used for both) is indeed, of a certainty, produced. (1 .) 

“ Or the waters are Arka.” Who is again called Arka ? The 
waters, the embodied parts of the devotion, are Arka, as produced 
from Arka or fire* As it is said in tho Srut,i : And in the 
waters is placed the fire. But they are not directly called Arka. 
because this is the proper place to describe the fire, but not the 
water. And afterwards it is also said : This fire is Arka, “ The 
froth of the waters, which was there,” like the cream of curled 
milk, “ became consistent ; ” the froth of the waters, heated 
from within and without by the generative splendour, became 
consistent, “ became the earth.” The meaning is, that from 
these waters the mundane egg sprang forth. “ On this,” on 
the production of the earth, “he,” death, Prajapati “became 
fatigued ; ” for every body, after the performance of work, 
gets fatigued, and it is the great work of Prajapati to create 
the earth. What does it mean that he got fatigued ? From 
the body of Prajapati, when fatigued, heated, distressed, hit 
creative splendour as exudation, his substance was poured 
out. Which is the fire that was poured out ? It is Prajapati as 
tho Biraj (who is throughout splendour) within tho egg, the 
first-born, containing within himself tlie whole organism of 
productions. He is the first embodied soul, as it is said in the 
tSmriti. (2.) 

This Prajapati, when born, divided his own self, the organism 
of all productions, threefold. How threefold ? Besides Agni ant 
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outh and north *he flanks, the sky tho back, the atmosphere 
he belly \ this vartk the breach This fire is placed in; .the 
vaters ) for wherCso^vei’ ohe Repairs, there he is placed. This 
•esulte from the knowledge of the wise. (3.) 


y&yu, he made A'ditya as the third tC complete the number of 
three ; in the same manner, beside Agin and AMitya, Vavu as 
tho third, And also, beside Vdyu and AMitya, Agni as the third, 
^cording to their equal power to fill up the number of three, 
his Prajapati, the life of every individual in tho world, was 
ivided threefold according to the nature of Agtii, Vayu, and 
/ditya, especially according to his 'own nature as death, without 
;iviug up the nature of Vi raj. This first-born fire, as Arka in 
ts connection with the ceremony of tho Aswamddha, this tiro 
s Viraj, which is purified according to holy rite, is also re- 
resented under the symbol of a horse ; for, we said, tho whole 
rigih, as abovo mentioned, is narrated for his praise. Thus is 
a\ sacred origin. “ His eastern quarter is the head,” both bo- 
fg alike by their excellence, “ Tlie quarters on either side,” 
iz., the quarters of Isa and of A'gtieyi, iC are tho arms.” a Then 
lie western quarter of the fire is tho tail,” viz., the part of the 
ip ami loins, as being opposite to tho front part. u Tho quar- 
ars on either side,” viz., Vayu and the seasons, “ are the thighs,” 
[eiug like to the corners of the hack; u south and north the 
auks, ” being like by their connexion with tho two former 
luarters. <e The heaven the back, the atmosphere the belly,” a\ 
the former description ; “ this earth is the breast,” both 
b ing alike by their position downwards. a This fire,” being 
I ike Prajiipati, or the fire as tho substance of the worlds 
q d of the other created beings, “ is placed in the waters.” A i 
n other passage of the Sruti says : thus are all these worlds 
r thin the waters. u For wheresoever any body repairs, thoi'o 
e is placed” there he gams his abode. Who? He who thus 

B ows tho nature of the fire, which in the manner described is 
aced in the waters ; for this is the fruit of his knowledge, (/d.) 
10 
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He desired : Let a second self of me be produced. By h{> 
mind he created speech, created union, viz., the devourer, death 
The seed 'which there sprang forth became the year. Eoi 
the year was not before him ; he was conceived for the space oi 
such time. After the time, which is contained within the spac* 


u He desired. ” Who ? Death. He by himself, according t( 
the successive order of creation of the water and the otlie 
elements created himself within the egg, as the Yiraj, as Agn 
containing the organism of all productions. He also madi 
himself threefold, as it was said. How was his activity, whit 
he created? The answer is : “ He,” death, “ desired,” What 
“ Let a second self of me,” a body, by which I am possessec 
with a body, “ be produced.” Having thus desired, he created 
by his before created mind, speech, viz., speech representing th 
three Vedas ; he created the union of speech with the mind, tha 
is to say, he reflected in his mind on the creation of the thre 
Vedas in their successive order. Who ? Death, represented b; 
voracity, as it is said, death is represented by tho desire** 
devour. This is hero repeated, in order that it bo not con, w < 
with another. u The seed,” the generative seed both of 
ledge and ceremonies, the cause of all productions of PrajA^ 
the first embodied soul, which (seed) ho proceived by his cv/i 
templation of the three Vedas, “ which there, J ” in that nnio 
“sprung forth, became ” (being conceived in the form of an eg 
after he had entered with this generative seed tho water, whi< 
he had created in accordance with his recollection of its [tl 
water’s] production in a former birth) “ the year.” This mean 
Prajapati, the framer of the period, called a year, became tl 
year. “ For the year was not before him,” before Prajapa 
the framer of the annual period. As long as the duration of 
year is, so long a time was Prajapati, the framer of the anni] 
period, conceived. What did he do after the completion oftl 
time? “He created him” — which means, he broke the eg) 
When the babe, fire, the first embodied soul, was thus borj 
death in accordance with his voracity, “opened his mou' 
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rf a year, he created him. When he was born, he opened his 
mouth against him. He cried, Thus was speech produced. (4 # ) 
He reflected . If I kill him, I shall have only little food. On 
this reflection he created by that word in union with that soul 
all this whatsoever, the Rig, the Yajur, the Sama Vedas, the 
metres, the sacrifices, mankind, the animals. 


gainst him ” to devour him, upon which the babe, according 
o his natural ignorance, got afraid and cried. “ Thus was 
peech produced ” the sound of speech produced. (4.) 

“ He reflected When death saw the terrified babe crying in 
uch a manner, he reflected : “ If I,” however desirous of 
ating, kill at any time this babe, “ I shall have only little 
cod,” On this reflection he abstained from eating him ; for 
auch food is required for eating a long time, not a little ; for 
,y eating this boy, there will be only little food, as by the 
ating of the seed there will bo want of corn. After having 
\ reflected on the necessity of abundant food, he created by 
union of the before-mentioned threefold speech with the 
, the mind, the whole moveable and immoveable universe, 
l this whatsoever/’ viz., the Rig, Yajur, Sama Vedas, the 
n metres, viz., the Gayatri and others, the three kinds of 
ttras, which are the parts of the body of the Stotra Sastra, 
i their Gayatri and other metres, the sacrifices to be per- 
led by Mantras, mankind, as the performer of sacrifices, 
all the wild and domestic animals, necessary for the per- 
ianco of the sacrifices. u How is it possible, that he created 
he threefold speech in its union with the mind, the Rig and 
other Vedas when it was said before, that he created them 
ilia manner ? ” There is no fault in this. The union, which 
mind has with the three V edas, does not exist as manifest- 
md the creation is the manifestation of the existing V^das 
dieir application to ceremonies. 4 He/ Prajapati, being thus 
re of the increase of food, 44 resolved to devour all that he 
[created /’ all the actions, the causes of actions and the effects 
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He resolved io devour all that, lie had created in this manner ; 
for he eats all, therefore he has the name of Aditi. He is the 
eater pf this whole universe, this whole universe is his food. 
He who thus. knows him in his nature as Aditi, will obtain the 
reward of this knowledge, (5.) 

He desired : Let me perform again the great sacrifice. He 
became fatigued. Ho performed penance. When he was 
fatigued, when lie had performed penance, glory and power 

of actions. Death is therefore called Aditi, because he eats all ; 
for Aditi is derived from Atti, he eats. — Thus it is in a Mantra 
0 Aditi is the sky, he is the atmosphere, he is mother and 
father/’ He is tho devourer of the whole world, considered as 
his food, hy being the universal soul ; otherwise there would he 
a contradiction ; for no individual can he the eater of the universe. 
Therefore lie is tho universal soul. “This whole universe is hi* 
food.” Therefore it is consistent that all becomes his food, 
because ho, as tho universal soul, is il>e eater, — lie, who in the 
aforesaid manner knows this state of Prajupati, death, or Aditi, 
viz,, this state, according to which he eats every thing, will have 
such, a reward. (5.) 

u He desired,” this is said for the purpose to give thedescrip- 
tion of the horse and the horse-sacrifice. 4 " # Let me perform 
^igain the great sacrifice.” The word again refers to his former 
birth ; 1 ’raja pari made the sacrifice of a horse in his former 
birth. A\ it li this recollection he came again at the com- 
mencement of the present Kalpa.l Being impressed with 
the recollection of tho ceremonies, the performer and the rc" ar <l 
of the horse sacrifice, lie desired : “ Let mo again perform the 
great sacrifice, * and after he had thus desired the great work, 
he became fatigued like all other people. u He performed 
penance. * When lie was fatigued, when he had performed 

1 Kolm, a renovation of the universe, one of the great periods from the 
renovation to Ih^ destination of the world. 
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departed. Life is glory, power ; thererefore, when life had 
departed from his body, his body assumed a swollen appearance ; 
there was yet mind within his body, (tf.) 

He desired : Let this my body be pure. Let me have a self 
hy this body. Hence it became a horse, because this became 
swollen. And because it became pure, therefore the ceremony 
gained the name of the Aswamedha. He who thus knows the 
As warned ha, knows also him. 

penance, as in the former description,! glory and power 
departed. The explanation of the words glory and power is 
given in thp Upanishad itself ; life, viz., the organs of sense, 
are glory, as being the cause of glory for by the means of them 
renown is gained. Jn the same manner is power in this body ; 
for if life is extinguished, no glory, no power is possible. There- 
fore the organs of sense are like glory and power in this body ; 
thus that glory and power of life departed from his body. When 
the organs of sense, the cause of glory and power, had departed 
from the body of Prajapati, it presented the appearance of tur- 
gcscence ; and was unpurified. “ There was yet mind in his 
body,” although deserted by Prajapati, in the same manner as 
the mind dwells on a beloved object, however distant it may be. 
When he thus remained in the body as mind, what did 
he do? (fi.) 

The answer is ; u He desired. What? Let this my body 
he pure,” worthy of the sacrifice. “ Let, me have a self,” 
f( let me have a body by this body.” Thus be entered this 
body. “ Because this,” this body by my separation from it, 
destitute of glory and power, became swollen (Aswad) for 
this reason it became a horse (Aswa), Hence the name of 
horse (Aswa) is evidently intended for the praise of Prajapati in 
this ceremony . Further, u because” that which was before impure 
(Amedhya) without glory and power, by his entering again 
‘ became pure ” (Medhya,) worthy of sacrifice, u therefore ” the 


1 Vide p. 7G. 
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He knows the Aswamedha, who knows him in this manner. 
Having left it unrestrained, he considered himself as the horse. 
After a year he slaughtered it for his own sake, he gave up the 
animals to the gods. Therefore they slaughter the purified 
animal, representing in its nature as Prajapati all deities. He 


ceremony bearing the name of As warned ha obtained the name 
of A.? warned ha ; for the nature of the sacrifice is to have cere- 
monies a performer and effects. This is like Prajapati. That 
the horse, by which the sacrifice is accomplished, is to represent 
Prajapati, is evident from the words of the Sruti : u The dawn 
is the head of the sacrificial horse,” &c. 

The present passage, however : “ He knows the Aswamedha,” 
is commenced, in order that the worship of the sacrificial liorsCj 
as an emblem of Prajapati and also of the fire, as it has been 
described, both of which are equal as being the sacrifice and 
effect, should be established. This view is obtained first, because 
in the former passage no verb, enjoining the action, is met 
with, and secondly because the rite (of the Aswamed ha) requires 
such a verb.l “ Ho knows the Aswamcdha, .who knows him,” 
viz., the horse and Arka in his nature as fire, in this manner, 
he knows the A.vwamedha, none beside, which means, that it 
should therefore be known in this manner. The Upanishad 
now explains, why Prajapati is represented under the symbol 
of an annimal. When Prajapati had desired : * Let me again 
perform the great sacrifice,’ and had represented himself under 
the emblem of a sacrificial animal, he considered himself as the 
horse which he left unrestrained, viz,, without* rein. After the 
completion of a year, “ he slaughtered it for his own sake,” 
by his nature as Prajapati representing all deities. u He gave 
up the animals,” all the other animals, wild and domestic, 

A no-da Giri supplies here the defect in the argument; fbr says he, a 
verb enjoining the action, has been mentioned in the former passage by the 
words 4 He who knows the nature of Aditi.’ The rite or action which is by 
t is established, he continues, refers, however, only to a worship of second- 
ary order ; here, on the contrary, is the rule of the chief worship established, 
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is the AfiWatti&lha who shines. His body is the year. This fire 
is Arka. These worlds are parts of his self. They in such 
a manner are Arka and Aswamedha. They are again one 

according to the deities which they represent, u to the gods.” 
Because Prajapati considered himself as the horse, “ therefore ” 
any other person, who, according to the before-mentioned 
manner, represents himself under the emblem of an animal, of the 
sacrificial horse, will thus think : Let me as the representative 
of all deities, being purified, slaughtered, be the divinity of 
myself. Let the other wild and domestic animals, according 
to the deities of which they are symbols, be slaughtered for the 
other divinities which are my parts.” In accordance with this, 
the priests slaughter at present the purified animal, which in its 
nature as PrajApati represents all deities. “ He is the As warned ha 
who shines.” He who is thus the sacrifice which is perform- 
ed by the means of animals is also described as the visible 
reward in the words : “ He is the Aswamedha.” Who ? He who 
“shines,” viz., Sdvitri (the sun) who manifests the world l>y his 
splendour. “ His body,” viz., the body of him who is at the 
same time the reward and the sacrifice, “ is the year,” because 
his revolution is performed within a year.l And because the 
sacrifice which represents him, is only performed by means of 
fire, the reward is described by the symbol of the sacrifice. 
This terrestrial fire, Arka, is the cause of performing the sacrifice. 
“ These worlds,” these three worlds, “ are parts of his self,” 
of the body of this Arka, which is called Chiti, when applied at 
the sacrifice. Thus it was before said : u His eastern quarter 2,” 

“They,” the fire and A'ditya, “ in such a manner,” as they 
are described, u are Arka and Asvvam^dha,” the sacrifice and 
the reward. Arka, the terrestrial fire, as the visible action, is 
therefore described as like the sacrifice, since the sacrifice is 
accomplished by fire. And because the reward (Savitri) is the 

The sacrifice is also performed in the space of a year 

8 Page 22. 
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divinity, death. He thus conquers the second death. Death 
does not obtain him. Death becomes his soul. He becomes 
one of those deities* 7. 


effect of the sacrifice, it (the reward) is describe*! by the emblem 
of sacrifice. Therefore it is said A'ditya is the Aswamedha* 
<l They,’* cause and effect, sacrifice and reward, Agm and A'ditya 
“are again one divinity*”! This is death, lieilig before also one, 
ho was divided to correspond to the division into sacrifice, per- 
former and effect, as it was said: “ He divided himself threefold. 1 2 3 ’*2 
He becomes again in the time, when the ceremonies are ac- 
complished, one divinity, viz., death representing the reward. 
Whosoever again knows him, the Aswamedha, as one deity 
in this manner : — I am this death, the As warned ha, One deity, 
the state of this is gained by me as being like the horse and 
the fire, — “he conquers the second death/* that is to say, one 
having died, he is not born again for the second death. Doubt- 
ing, whether death, although conquered, would still not get him 
again, it is said ; “ Death does not obtain him.” Why ? “ Death 
becomes his soul/* the soul of him who knows death in this 
manner. Or, death being thus the reward, “ lie becomes one of 
those deities/*3 This is his reward. 


1 Life, according to A'nanda Giri. 

2 Page 22. 

3 Savitri and Arka (sun and lire.) 
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Third • Bi'&mhana UdgithaX Brdhmana , 

Twofold indeed is the offspring of Praj&pati, the gods and 


What is the connexion of the words : “ Two-fold indeed is 
the offspring of Prajapati ? ” The highest reward of ceremonial 
works, accompanied with knowledge, has been mentioned, viz,, 
the state of death is the reward of the Aswam&lha. Therefore 
the Udgftha Bramhana is now commenced to expound, from 
whence2 the origin of ceremonial works and knowledge which 
lead to a state identical with death, is derived. 

If it should be said : ‘ The state of death has been before 
declared as the reward of the beforemen tioned knowledge and 
ceremonies.3 Now it will be asserted, that the reward of the 
knowledge and the ceremonies of the Udgitha is to overcome 
the condition of death. Therefore, since the reward is different 
it is of no use to explain the origin of the former ceremonies 
and knowledge.’ 

We answer, there is no fault in this ; for as the reward of 
the Udgftha is the condition of Agni or A'ditya, it is the same 
reward which has been mentioned for the former ceremonies 
and knowledge in the words ; “ He becomes one of those 
deities.” ‘ Is it then not contradictory to say, that he over- 
comes death ? ’4 Jtfo, because the overcoming of death means 
here' to be liberated from the contact of innate sin. 


1 The Udgitha, a part of the Sama V£da (second chapter) is a kind of 
song, commencing with the mystic syllable Om, which the priest called 
Udgata, sings at the So'ma Yaga. The So'ma Y&ga is the general name for 
seven, distinct rites, viz., yigni Stdma, Atyagni Stdma, Ukthya, Shorasi, 
Vajap6a Ateratra and Apto'ryima, where the So'ma, or moon-plant juice is 
offered. 6th Chap, of A'swalayana’s Sutras. 

2 This source of all ceremonies and knowledge is the all-pervading life, 
os described in this Bramhana. 

3 As reward of the A'$wam6dha, performed either symbolically, or in 
reality. 

4 Viz., he who performs the Udgitha, overcomes death, while the reward 
°f the Aswamddha has been stated as death. 

11 





82 


BRlHAt) ARANtAKA UFANiStfAt). 


the demons.l Therefore the gods are thus few in number, the 
demons many. They rivalled in these worlds. The gods of a 

To explain the meaning of the question : Who is that death 
which is the contact with innate sin ? Whence is his origin ? 
By whom is ho overcome and how ? A narrative is given com- 
mencing with the words : “ Two-fold indeed.” The word “ in- 
deed” is used to remind of a former state, viz., it reminds of the 
present Prajapati in his former birth. “The offspring of 
Prajapati, means his offspring in a former birth. Who are “ the 
gods and the demons ?” The organs2 of Prajapati, speech anti 
the others. How again is the divine and demoniacal nature of 
the offspring? The answer is : The gods ( Dcva) who derive 
their name from manifesting (Dybtana) are such as arc dedicat- 
ed to knowledge and works, in accordance with the $astras ; 
the demons (Asura) as are dedicated to works and knowledge, 
the necessity of which is visible, in accordance with natural 
perception and inference. They are different from the gods or 
Suras, because they arc satisfied within their own lifeS and also 
because the knowledge and works of the demons are directed to 
visible wants. u Therefore the gods arc thus few in number, 
the demons many ; ” for the desire of the organs to act in 
accordance with natural knowledge and works, is stronger than 
the desire to act in accordance with natural knowledge and 
works derived from tho 8'astras, because the necessity of the 
former is evident. Therefore the number of the gods is less, 
because the desire to act in accordance with the $astras is 
less strong ; for it can only be accomplished by excessive 

1 The same narrative, which here is given at the commencement of the 
Udgftha to show the power of life and its unity with tho supreme soul 
occurs in the Chanddgya Upanishad, first Adhydya, first Prapathaka, when 
is also used as an introduction to the Udgitha. 

2 Remind here that the number of organs, according to the Vddanta, is 
eleven, viz., the five organs of sense, sight, &c., five organs of action, speech 
the hand, &c., and the internal organ, the mind. Here, however, the organs 
of 1 raiapati/ reter only to speech, smell, sight, hearing and mind, viz., to 
those which are required for the performance of the Udgitha. 

3 Asu here in the sense of vital air, life ; it means also fire, reflection. 
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truth spoke. Left us now in this sacrifice overcome the (lemons 
by the Udgitlia. 


exertion. “They,” the gods and the demons, being alike the 
parts of the body of Prajapati, rivalled with each other for the 
sake of the enjoyment of these worlds,, which may be obtained 
by actions and knowledge either in accordance with one’s 
own nature, or in accordance with the &astras. The contest 
is for victory or defeat of the nature of the gods or domons. 
Sometimes the nature of the organs in accordance with know- 
ledge and works derived from the Astras, is victorious. When 
it has the ascendancy, then the demonical power of the 
organs which refers to visible wants, and proceeds from 
knowledge and works in accordance witli perception and in- 
ference, is defeated. This is the victory of the gods, and the 
defeat of the demons. Sometimes the reverse takes place, the 
nature of the gods is defeated, that of the demons is victorious. 
When tlio gods are victorious, then, by the prevalence of virtue, 
an ascension ensues up to the obtaining of the state of Prajapati. 
When the demons are victorious, then, by the prevalence of 
vice, a descension ensues down to the state of inanimate matter. 
When both are alike, then the state of man is obtained. " The 
gods,” who by their own small number and the greater number 
or the demons, were defeated by them, of a truth spoke : “ Lot 
us in this sacrifice,” viz., the Jyoti-Stdma, 1 “ overcome the 


1 The Agnistdnna is a modification of the Jyo'tisto'nm, a sacrifice, offered 
hy a person who is desirous of obtaining the enjoyment of heaven. The time 
of the sacrifice is the spring season. The porformer is a brahman who has 
read the Vedas, and entertains the sacred fire. The offering is the so'ma 
(moon-plant) juice, and the deities to whom the offering is made, are Indra, 
Vaju, &c. The number of priests required to perform the rites, is sixteen, 
viz., four Hdtas (who read the Mantras of the Rig Veda), the same number 
of Adhwaryus (who recite the Mantras of the Yajur Veda), of Bramhas (who 
superintend and direct the rites of the sacrifice), and of Udgatas (who sing 
flm Mantras of the Sfima Veda.) Each of the priests of the four divisions 
has again a separate name and office. The ceremonies continue for live 
da ys. Sabda Kalpa Druma. 
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demons by the Udgitha, ” by taking refuge to* the agent of the 
rite, called Udgitha. By defeating the demons, we shall 
obtain our own divine nature, as manifested by the tfastras. 
Thus they spoke to each other. 

To take refuge to the nature of the agent of 1 the rite, called 
Udgitha, knowledge and works are required. The work consists 
in the recital of some (afterwards to be mentioned) Mantras, 
and will be established by such passages of the Yajur as : u Let 
him recite those Mantras.” The knowledge will now bo 
determined. 

‘ But is this not rather Arthavada,! as concluding the rite of 
reciting the Abhyarbha ;2 that an attempt to define knowledge V 
No, because it is said in the Sruti : 66 He who thus knows.” 
c But then it has the object to establish the rite of Udgitha, 
because in the topic of Udgitha it is authorized by the ancient 
narrative, commencing with the words : Two-fold indeed is tlio 
offspring of Prajapati/ No, because it does not belong to this 
subject ; further, because the Udgitha is established in another 
place ;3 further, because the rite of reciting the Abhyaroha i 3 
applied in two ceremonies4 and is therefore not invariable 
further, because the knowledge must be apjftied by a persor 


1 A kind of praise. The opponent reasons in this way. The Udgitha, 
is Arthavada, a kind of praise, and accordingly not knowledge ; for praise ol 
the deities does not contain a true knowledge of their nature and qualities, 
because it is merely offered for the purpose to make them propitious. — A 7 . & 

3 Some Mantras of the Yajur Veda, recited by a person who is desirous 
of obtaining a divine state, as A'nanda Gin explains : U^vabhcivam linen* 
arohati, iti Abhyaro'ha. 

8 In the Karma Kanda.- A'. G. 

* There are two classes of ceremonies, the Havir Yaga, (Havir, a kind of 
oblation, usually clarified butter. — Wilson Diet.) inducting seven distinct 
ceremonies, viz., Agnyddhan, Darsapaurna Mdsa, Chatur Mfisya, 
Bandana, &c., and the So'ma Y6ga, also including seven classes of rit eS 
which have been mentioned before (page 81). The rite of the Ud{b tlia > 
which is performed by the Udg^ta, is only performed in the So'ma 

while die Abhyaro ha is included in eitiier of the two classes. On th 1 * j 
account it is said, the Abhyorolia, as occurring in two places, is variable 
and is therefore no object of knowledge, as the Udgitha is. 
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who is perfect irf*his knowledge, and is declared invariable ; 
further, because the Sruti says : “ He who overcomes this 
world/’ &c.; further, because life is declared pure, speech and 
the other organs impure ; for if life were no object of worship, 
it could not have been declared pure, nor speech, and the other 
organs which are mentioned in the same passage with life, 
impure ; for by the reproof of speech, &c., the praise of the 
principal life is evident, as it was also intended. Lastly, because 
such and similar rewards are declared as : He who overcomes 
death, gets resplendent ; for a state which resembles that life, 
for instance the state of the goddess of speech, when like Agni, 
is the reward. 

{ Let then the worship of life be granted, but no purity and 
similar qualities. If you say, this purity, &c., follows also from 
the Sruti, we reply : it does not, because, as assigned in the act 
of worship, it is evidently intended as praise.’ — (Arthavada.) 

We do not admit this ; for, as in common life, by acquiring an 
object that is not contrary to our wishes, we acquire happiness; for 
in common life a person who obtains an object that is not contrary 
to his wishes , gets his desire, or he turns from the undesired 
object; but this is not the case by obtaining an object, contrary 
to our desires , — thus in our case also, by obtaining an object in 
accordance with the words of the Sruti, we evidently obtain 
happiness, not otherwise. Moreover, there is no proof against 
the truth of the object of knowledge, arising from the word, 
which is mentioned for the sake of worship. Nor is there 
stated any impediment of the said knowledge. Therefore by 
proving, that we have acquired happiness, we also acquire the 
truth of the object of knowledge ; otherwise we evidently acquire 
au unreal object ; for he who in common life acquires an object, 
contrary to his idea, for instance, a trunk instead of a man, or 
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an enemy instead of a friend, has evidently obtained something 
unreal. If in this way , the notions of the soul, of I'swara,! 
and of the gods in accordance with the Sruti, were not true, 
then we should obtain by the tfastra something illusive. If 
this were the case , it would be known, as in. common life but 
this is not admitted. 

‘ This is not true, because Bramha is represented by differ- 
ences of name, form, &c. ; but such distinctions are evidently 
excluded from the nature of Bramha. In this perception of 
Bramlia2 the /Sastra is guilty of the same contradiction, as if a 
man is perceived as a trunk. Therefore we deny that with 
your obtaining the truth by the /Sastra, you also obtain happiness. 

We do not admitt this argument, on the ground that hero is 
tho same distinction, as it is with regard to an image. For 
your assertion, that the perception of Bramha by such distinc- 
tions, as name, form, which are excluded from the nature of 
Bramha, &c., is in the same way contnnl ictory, as if a man is 
perceived as a trunk, is not right. Why not ? Because by the 
distinctions of Bramha, who cannot be perceived by name, form 
and other properties ; tho perception of Bramha by name, form, 
&c., is established in tho same way, as tho perception of Vishnu 
by an image and similar things. The perception by name, form, 
&c., is, like the image, a mere appliance ; for Bramha is by no 
means name, form, &c. The perception of Bramha by such 
distinctions, as name, form, &c., is by no means in tho same way 
contradictory, as if a trunk, before it is ascertained as such, is 
perceived as a man. 

1 I'swara, the supreme ruler. The soul, in which the universality of 
ignorance, or of unconsciousness, is inherent, and which has the attributes 
of omniscience, omnipotence . . . which is the cause of the world, is the 
universal ruler. — Vedanta Sara , p. 5. 

2 That to say, if Bramha is perceived, or comprehended by such 
distinctions. 
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If you say, < that there is only a perception of Braniha, but 
Bramha himself does not exist; for th e perception of Bramha 
by name,fo)'m , &c., is just like the representation of Vishnu and 
other gods by an imago, or of the forefathers by a Brdmhan/l 
we object ; for tjie Rig and the other V&las are represented 
under the form of the earth and other substances, that is to say, 
the) r are represented under the form of substances that really 
exist. Consequently, as the representation of Bramha, Fswara, 
&c., under name, form, &c., is the same with that just mentioned, 
the reality of Bramha, Fswara, &c., is proved. Henco also 
follows the objective reality of all those modes of perception, by 
which Vishnu and other gods are represented by images, or the 
forefathers by Bramhans. 

This (the existence of Bramha, Fswara, &c.) follows also from 
the necessity, that every thing that is derived, depends upon 
the thing from which it is derived ; for as in the five fircs2 tho 
fire is only something derived, and hence proves tho existence 
of an uuderived fire, so is tho nature of Bramha in its distinc- 
tions of name, form, etc., only something derived, and henco 
proves the existence of an underived Bramha. 

This follows also from tho fact, that there is no difference 
between tho passages of Sruti referring to ceremonies, and those 
referring to knowledge ; for as tho ceremonies of tho 
Darsapaurna Masa have their peculiar reward, their special 
rites, and a disposal of their parts in a certain order, and as by 
means of this a transcendent thing which cannot bo proved by 
perception or inference, is taught in its true nature by sentences 
of tho Veda, so also such beings, as the supreme soul, 

1 The Bramlian. who eats at the Srdddha the food intended for tho manes, 

8 a representative of them. 

2 Here the Veduic fires, by which the ceremonies the householder has to 
‘erforai, are accomplished. 
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I'swara, the gods, &c., who by their nature essclude the idea of 
corporeal composition, who overcome death, and who have these 
and other distinctions, are taught by sentences of the V&la, 
that is to say, by proofs different from perception and inference, 
and it is therefore right that they should be true. 

Nor is there a difference in passages of the Sruti referring 
to ceremonies, and in such referring to knowledge as to the 
formation of the true notion of them. 

Likewise is the notion (Buddhi) whose object is the supreme 
soul and the like substances, neither indefinite nor contradictory. 
If you say : f This is improper, on the ground that knowledge 
is no object of ceremonial practice. Wo may grant, that any 
rite which has the three parts above mentioned,! although it 
is beyond common evidence, may be communicated by cere- 
monial practice through sentences, explaining the ceremonies ; 
but it is not so with the knowledge of the supreme soul, I'swara 
and other substances, in which there is no possible object of 
ceremonial practice. Therefore the part of the Sruti explaining 
ceremonies, and the part referring to knowledge, have nothing 
in common. 

We do not admit this, on the ground that knowledge has 
objective reality ; for the truth of that knowledge does not 
depend on its possibility to become an object of ceremonial 
practice, the rites of which have those three parts, and can be 
performed, — but on its possibility to be obtained by proof. Nor 
has a notion, whose object is that knowledge, reality, because it 
can become an objoct of practice, but because it can be derived 
from sentences of the Vedas. 

If yon say : ‘ Admitting the truth of the substance (Brasilia) 

1 These three parts are: special reward, special rites, and special arrange- 

merit,. • r 
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tthtAiried by sentSnces of tbe Vedas, it is either Ah object of 
ceremonial practice, Or it is not $o. It it is such ah object, it 
can be practised ; if otherwise, it cannot he practised. As ah 
object of practice, however, it is not proved by the evidence of 
sentences ; for ihere is ho connection of words with a sentence. 
Unless there is a ceremonial practice. On the other hand, if it 
is an object of practice, there is also a connection of Words for 
the sake of the ceremonies. Therefore a sentence, dependent 
on practice, may be proved, as for instance : This in this 
manner is by this person to be performed $ but words, as this, 
by this, thus, how many so ever you may string together, would 
never form a sentence, unless they be connected With such as : 
let do, may bo done, &c. Therefore the supreme soul^ I'sWara, 
etc., cannot be proved by sentences. And if you say, it can bo 
proved by the meaning of the words, we reply, that in this case 
another kind of proof is necessary. I Therefore this Bramkd 
does not exist.’ 

Wo do not admit this argument, on the ground that there 
arc sentences which do not require any actions to be intelligible^ 
as for instance, there is the four-*coloured Mem 5 for if this 
sentence is pronounced, there arises no notion referring to any 
possible practice with regard to Merit. If this is the case, hoW 
is it possible to prevent a connexion of words in a sentence, 
expressing the idea of the supreme soul, I'sWara &c., with the 
Word “ exists,” in the usual mode of connexion between subject 

* I believe this tb be the correct translation of the above passage, and the 
sense would be as follows 1 If yon assume, that the supreme substance can 
be proved by the meaning of the words (Paddrtha, the single words, in dis- 
tinction from the Whole sentence, Vakya) you have abandoned your argu- 
ment, which Was, that it Should be proved by the Vidas ; for the meaning 
of words op ideas does not depend upon the Vidus, but upon their own 
contents, and requires therefore an investigation, different from the present. 

12 
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and predicate. If you say, 1 this is inadmissible, because the 
knowledge of the supreme soul has no final end, as the know- 
ledge of Mcru, &c., has, 5 we deny this, for the reward is 
mentioned in such passages of the Sruti, as : “ He who knows 
Bramha, obtains liberation/ 1 > and: “ The bonds* of the heart are 
broken/’ &c. 

The same is evident from the ceasing of the ignorance and 
-other faults which are the origin of the world. And since the 
knowledge of Bramha does not depend upon any other know - 
ledge , it cannot be considered as Arthavadal (praise), as for 
instance, a special reward is declared by the use of the Juhu.2 

Moreover the connection of prohibitions with punishment is 
learnt fr'om the Veda which is also no object of practice. Nor 
is there, with regard to a forbidden object, any thing required 
but to refrain from an action ; for prohibitory regulations 
depend in reality upon the knowledge that a certain thing is 
not to be done. If a hungry man, whose mind is impressed 
with the notion of food, forbidden on account of its nature or 
of accidental circumstances, falls in with poisoned3 meat, or 
with impure* rice, and the idea arises in him, that tho one is 
eatable, and the other not impure, he is restrained f rom eating 
by the recollection, that food of this or that kind is forbidden to 
be eaten. Tho same is the case with regard to thirst, 
when a mirrago produces the appearance of water. Whou 
by the knowledge of the real nature of a thing, the natural 
knowledge that is opposed to tho former, has been removed, 

* I* very praise depends upon a regulation, to which it supplies the motive. 

a Julia means a spoon of leaves, to the use of which in ceremonies, ul 
preference to any other kind of spoon, a special reward is attached. 

3 Poisoned meat is the meat of an animal, wounded by a poisoned weapon. 

4 Bice, &c., is impure by the touch of a person who has committed die 
murder of a Bramhan, or similar crimes. 
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there no longer remains the injurious desire to eat what is 
forbidden by its nature or accidental circumstances. There is 
a cessation from the desire, which is caused by such an op- 
posite knowledge and if that desire does not exist, no effort is 
again to be made. Hence it is evident, that the prohibitory 
regulations depend upon the knowledge of the nature of things, 
and not in any way upon the practice of a person. If this is 
true, then also in our case the regulations, respecting the true 
knowledge of the supreme soul, &c., are founded solely upon 
the knowledge of the supreme soul itself* In this manner, 
when the worldly knowledge, produced by one’s own nature, is 
removed by the recollection of the true knowledge of the 
supreme soul and of similar substances, a person, whose mind 
impressed with the knowledge of Bramha, has not any desire,, 
caused by a knowledge, contrary to that Bramha, because he* 
knows that those desires have no real object. 

‘ The eating of poisoned meat having an undersirable (unreal), 
object, and there being at the same time a recollection of the 
knowledge of the real nature of a thing we may grant, that the 
natural knowledge, contrary to the former, which refers to its 
eating, is abolished ; yet we must con ten d, that the absence of a 
desire to perforin what is commanded by the /S£stra, is not 
admissible, because there is no object of prohibition, as there is 
such an absence of a desire to eat meat as before described/ 

We deny this ; for there is in reality no difference* . between 
the cause of the contrary knowledge and of the* cause of the 
desire of an undesirable object. As the desire to eat poisoned 
meat, &c., is caused by a false knowledge, and is the cause of 
danger, so it is also- with regal'd to the desires of what is* com*- 
manded by the *$>astras. Accordingly, a person who perfectly 
knows the reality of the supreme soul lias consistently no desire 
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of any actions commended by the &ustras, beoause all such de- 
sires are the causes of false ideas and of danger, and because by 
the knowledge of the supreme soul, the contrary knowledge is 
abolished, 

« This may be granted for the above mentioned prohibitions 
and commands, but it cannot be granted for the regular cere- 
monies ; for these are solely produced by the £astra, and not 
directed to an unreal object.’ 

We do not agree ; for the regular ceremonies are merely 
commanded on behalf of such persons who are tainted by ignor- 
ance, passion, hatred and other faults ; for as ceremonies whose 
object is a special desire, as those of the Darsa Paurna M6sa, 
are commanded on behalf of a person who is tainted by the 
fault of desiring heaven, &c,, so are the regular ceremonies en- 
joined on behalf of a person who is stained by the fault of ignor- 
ance, the cause of all unreality, stained by love and hatred, &c., 
in obtaining the good and avoiding the evil, in accordance with 
the impressions of ignorance, and who is anxious to obtain the 
good and avoid the evil of his indiscriminate desires, caused by 
love and hatred ; hence they (the regular ceremonies) do not 
merely refer to the Sastras. Nor can it be ascertained whether 
the Agnihotra, Darsa Paurna Masa, Chatur Masya, Pasii 
Bandha and Soma, are by their own nature regular ceremonies, 
or ceremonies whose object is a special desire ; for their refer- 
ence to desire only arises, when they have found an agent, who 
is tainted with the desire of heaven, &c. Therefore the regular 
ceremonies behoof to one who is tainted with the blame of 
ignorance, &c,, and who is desirous to obtain the good and to avoid 
the evil, pointed out to him by the promptings of hisown nature. 
On the other hand, for one who has the true knowledge of the 
supreme soul, no actiou is found to be commanded, except the 
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The gpds then said to speech : “ Do thou for our sake sing 
the Udgitlia.” Speech, with the words : “ Let it be so,” sang the 

subduing of his desires; for by the annihilation of the knowledge 
concerning all other motives, as ceremonies, causes, divinities, 
&c., the knowledge of the soul is established. And the knowledge 
with regard to actions, performer, &c., being once annihilated, 
there does not arise a desire of any action, because this only takes 
place, if preceded by a knowledge of.a special action, a special 
motive, &c.; for there is no time to engage into actions for him 
who has the firm idea of Bramha, removed as it is from all nations 
of space, time, extension, duality, &c. 

If you say * there is the same time, as if one is about to eat,’ we 
deny this ; there is no necessity to engage in eating, &e., all 
which acts are only necessary in consequence of ignorance and 
other faults; for if an action is sometimes performed, and some- 
times not, it cannot be called a regular action that has been 
ixed according to a rule. Because eating and other actions are 
nerely done in consequence of faults, there is no certain rule 
or them, as there is no certain rule for desires and their objects, 
aults being sometimes prevalent, sometimes subdued. Hence, 
lowever, does not follow any uncertainty for regular actions, 
)ecause time and other oircumstances have been fixed for them 
by the tfastra. 

If you lastly say, ‘even granted, that faults, &c., are the mediate 
Jause of actions, (as eating, &c.) still there may have been fixed 
i time to engage in such actions, as eating, as according to 
the command of the £astra for ceremonies like the Agni Hotra, 
limes of morning and evening ar9 appointed,’ — we do not agree, 
because rule and action cannot be substituted for each other, viz., 
1 rule is no action, and an action no rule, — hence no objection 
remains against the supposition of knowledge. Consequently, 
m accordance with the rule of true knowledge of the supreme 
P°ul, which (knowledge) has the power to destroy its contrary 
Knowledge of extension, duality, &c., the reality of the rule by 
phicli all actions are forbidden, is established ; for the absence 
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Udgftlia for them. She sang to the gods all the eiyoyment 
that is in speech. That she speaks well, is for herself. 


of any engagement in actions is the same, as if there, were a 
prohibition. Therefore as the prohibitory regulation of the Sdstra 
is proved, so also the supreme soul, as produced by the Sastra, 
and as the sole object of the Sastra, has been proved. 1. 

“ The gods then,” after having thus considered, said to speech, 
to the tutelary goddess of speech : “ Do thou for our sake sing 
the Udgitha, ” perform the ceremony of Udgitha ; for they 
considered the ceremony of the Udgitha to be performed by the 
goddess of speech, and moreover by Mantras like this : “ Do 
thou lead us from evil to good,” her as the goddess called 
Japamantra. In this ceremony, speech and the other organs are 
pointed out as the agents of internal worship and external 
rites. For what reason Because their own objects and all 
intercourse concerning knowledge and ceremonies, are in truth 
only possible by their agency ; for by the passage in the sixth 
chapter2 of this Upanishad , “ it thinks as it were,” “ it proceeds 
as it were,” it is evidently declared, that the soul has no agency 
In the end of this chapter also it will be proved, that thes 
three, name, form and action, as resulting from work, performei 
and effect, in their unmanifested state, are the object of 
ignorance. That, however, which is different*from all unmani* 
fested things, and which bears the name of the supreme soul, 


1 In assigning devotion and rites to the agency of speech and the other 
organs, an objection may be made, on the ground that all agency depend 
according to the Sustra upon the soul. Jf this is the case, it depend* 
either on the supreme soul, or upon the soul in its modification as 1$' 
Not on the first ; for agency, &e„ depending upon speech and other organ* 
to which active power must be ascribed, cannot be assigned to the soul, 
which, considered in itself,, is wholly without such a power. Moreover, ^ 
activity is the effect of ignorance, which is totally opposed to the »upre® e 1 
soul. Not on the second, because life is only the general idea of the sen** 
and h\s therefore in reality no agency. Hence it is correct to assign 

and similar notions to the active senses. A/ G. 

2 Aide Oth chapter, 2nd Bramhana, 7th Khandik*, 
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The demons kn#w, by this Udgitha the gods will overcome 
ns. Therefore, running up to him, they pierced him with their 

and is without name, form and work, will by such negations, 
as : it is not this, it is not this, &c., he proved as something 
distinct, to be comprehended under a different notion. But the 
mundane so nil the existence of which, as arising from all the 
senses considered as one, is only a fiction, is plainly shown as 
arising from those senses, considered as one, by such passages 
as : u Arising from these elements it is also destroyed with 
them.” Therefore it is right to assign to speech and the other 
senses the reward, obtained by their being the agents of know- 
’edge and ceremonies. 

Speech, being addressed by the gods, with the words : 
Let it be so, performed for them, for the sake of their ini- 
donation, the Udgitha. Which is again the special work 
which speech performed by the ceremony of Udgitha for 
the sake of the gods ? The answer is : “ All the enjoy- 

ment, ” which means, all the assistance of speech and all the 
riher organs, which by means of speech is obtained in the 

1 There are, according to the Vedanta, four sheaths or cases of the soul. 
The first is the intelligent case (Vijnaiuimaya Ko'sa) and is formed by 
intellect and the five intellectual senses. The second case is the mental 
.Mano'maya) and consists of mind (Manas) with the five organs of action, 
viz., speech, hand, foot, &c. [ I may here observe that Colebrookc, in 

stating, (M. E. p. 372,) that the mental sheath consists of the intellect, 
joined to the five senses and the mind, is not quite correct, as it is mind 
joined with the five organs of action ] The third is the vital case (Prana- 
Naya Ko'sa) formed of the five vital airs, or faculties, (respiration, inspira- 
tion, circulation, &c.) and the fivo organs of action. The three cases united 
compose the subtile organism of the soul, which therefore comprehends 
elements, viz., intellect, mind, the ten organs, and the five vital airs. 
^ us subtile organism is inseparable from the soul, as long as it has to 
uiuergo transmigration ; considered as one, it is universal organism, and the 
^ > to which this universality is ascribed, is Hiranyagarhlia . — ( Vedanta 
Wm > pp. § — 10.) In our passage the mundane soul means Hiranyagarhlia, 
Sou ^ which has the three cases, and is therefore in actual relation with 
f w<>vl t j 4 The last case is the iiutrimcntal (Annamaya) which is composed 
1 th e gross elements. 
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sin. That is this sin. That one speaks improper words* is the 
sin. 2, 

Then they spoke to the breath : Do tlioil sing the Udgftha 
for us. The breath, with the words : 1 * 3 Let it be so,’ sang the 


intercourse of speaking ; for the reward of all is the enjoyment, 
derived from speaking words, &c. It describes this enjoyment 
in three Stotras, called Povamana, and in the nine remaining 
Stotras it assigns the reward : of the Ritwig, as authorized by the 
Upanishad ,1 by the words : “ That it speaks well,” that it pro- 
nounces well the letters, “ is for itself,” for me ; for the special 
work of speech is the entire pronunciation of the letters ; therefore 
it is mentioned, 11 that it speaks well but the effect of speaking 
as to the assistance of all, is for the sake of the pacrilicer. 

At that time (when the Udgftha was performed) by the con- 
tact which takes places between speech and the well speaking, an 
opportunity was obtained by the demons of entering the deity 
like a hole 2 “ The demons knew. ” What ! “ By this Udgftha 

the gods will overcome ns,” viz., natural knowledge and work, 
by the light of the Udgftha, which is knowledge and work in 
accordance to the /Sastra. “ Therefore, ” being aware of this, 
“running up to him,” to the performer of the Udgi'tha, 64 they 1 
pierced,” worried him with their sin, viz., $io sin of contact 
which means they allied him with their sin. “ That is this sin; ” 

“ that,” the sin which was not cast by the demand upon the speech 
of Prajapati in his former birth, “ is this sin,” which becomes 
manifest. Which is tho sin ? “ That one speaks improper words/’ 
viz., words contrary to themselves, forbidden by the &astra, 

1 Viz. The Ritwig, or priest who performs the ceremonies, is not en- 

titled to a reward for himself, been, use his services are hired, and all the jtrood 
resulting from the ceremonies, will be obtained by the sacrificer. Hern* 
the special reward here mentioned does not follow from the sacrifice, but 
from the word of the tlpanishad. — A'. G. 

3 This means, the deity of speech, having spoken well for its own 
commits the sin of contact, of the connexion of a desire with external object 
Therefore by this sin an opportunity is given, as it were, a hole of the deity 
to pierce it with their sin. 
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Udgitha for then*. It sang to the gods all the enjoyment that 
is in breath. That it smells well, is for itself* The demons 
knew, by this Udgitha the gods will overcome us. Therefore 
running up to him, they pierced him with their sin. That is 
this sin. That pne smells improper odours, is the sin. 3. 

Then they spoke to the eye : Do thou sing the Udgitha for 
us. The eye, with the words : ‘ Let it be so,’ sang the Udgitha 
for them. It sang to the gods all the enjoyment that is in the 
eye. That it sees well, is for itself* The demons knew, by 
this Udgitha the gods will overcome us. Therefore running up 
to him, they pierced him with their sin. That is this sin. That 
one sees improper colours, is the sin. 4. 

Then they spoke to the ear : l)o thou sing the Udgitha for 
ns. The oar, with the words : 6 Lit it be so,’ sang the Udgitha 
for them. It sang to the gods all the enjoyment that is in the 
ear. That it hears well, is for itself. The demons know, 

by which induced, one speaks indecorous, hateful, false and the 
like words, even against his own inclination, “ is the sin, 
knowa by its beforementioned effect, viz., the speaking of 
improper words, which is found in the speech ot the intelligent 
creatures of Praj£pati, which being implied by the speaking of 
improper words, is also in the speech ot Prajapati ; for the 
effect is of the same nature as the cause. 2. 

When the gods had in this manner successively examined, 
whether by the performance of the Udgitha the deities were 
fit to be manifested by the Japamantra, and to become objects 
of devotion, they were convinced, that speech and the other 
deities whom they had successively examined, were unable to 
perform the Udgitha ; for by contact, which is their connexion 
with the special work which they well performed , they were 
allied to the sin of the demons. Therefore they are not meant 
V the Mantra : fi Do thou lead me from evil to good ; nor 
are they worthy to be worshipped, because they are not pure, 
13 
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by this Udgitha the gods will overcome us. Therefore, running 
up to him, they pierced him with their sin. That is this sin. 

That one hears improper sounds, is the sin. 5. 

Then they spoke to the mind : Do thou sing the Udgitha for 
us. The mind, with the words : 4 Let it be so/ sang the Udgitha 
for them. It sang to the gods all the enjoyment that is in 
mind ; that it imagines well, is for itself. The demons knew, 
by this Udgitha the gods will overcome us. Therefore running 
up to him, they pierced him with their sin. That is this sin. 
That one has improper notions, is the sin. In this manner tho 
deities came in contact with sin, were pierced with sin. 6. 

Then the gods spoke indeed to this life whose name is A'sanva : 
4 Do thou sing the Udgitha for us.’ That life, with the words : 

4 Let it be so/ sang the Udgitha for them. The demons knew, 
by this Udgitha the gods will overcome us. Therefore runnino 
up to him, they wishod to pierce him with their sin. As a clod 
of earth, by falling upon a rock, is destroyed, so they were also 


and inferior to the principle life. In the same way as the 
deity of speech, &t\, the deities of touch and of the other organs, 
although not especially mentioned in this passage, were pierced 
with sin by the manifestation of good and evil works, which 
means, they were allied to sin. Thus speech and the other 
deities, although gradually worshipped, were unable to protect 
from death. 3-6. 

“ Then the gods spoke indeed to this, (the word 44 this ” is used 
to show respect) life, whose name is A'sanya,” which means, 
produced iu the mouth, which abides in tho inner cavity of the 
mouth : Do thou sing the Udgitha for us. The principal life, 
with the words : 4 Let it be so/ sang the Udgitha for the gods 
who had invoked its protection. This and what immediately 
follows, is all alike the former description. When the demons, 
desirous of pierc ing life with sin, in accordance with the practice 
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altogether destroyed. Hence they became gods ; the demons 
perished. In this manner he becomes like him . By the soul 
perishes the enemy, the brother’s son, of him, who thus knows. 7. 

which they had acquired by repeatedly entering speech and the 
other organs, attacked by their sin of contact the principal life 
which was free from sin, they became destroyed. To show how,, 
an illustration is given. As in common life a clod of earth 
which is thrown upon a rock to reduce it to dust, is destroyed, 
reduced to dust itself, so were the demons in different ways 
destroyed. By this destruction of the demons, speech and the 
other organs became free from the sins, which are the effect 
of the natural contact, and obstacles to their divinity ; 
and obtained their own nature by the protecting power 
of the principal life which, is free from contact. What did they 
obtain ? The nature of fire, &c., in accordance with their own- 
divinity, which (nature) will be explained hereafter, and which 
they Itad already before possessed. In this state, when their 
knowledge was darkened by their natural sin, they had a notion 
of an individual body alone. The meaning is : By the separa- 
tion from that sin tliey left off the notion of an individual body, 
and obtained a notion of the naturo of speech, Ac., in its identity 
with lire, &c., as it is delivered in the Sastra. Moreover their, 
opponent, “ the demons, perished.” Perished moans, they were 
destroyed. “ In this manner lie (the present sacrificer) becomes 
like him” (the ancient sacrificer) this means : As the former 
sacrificer,! described in the ancient narrative, — when he had 
comprehended the meaning of the Brufci pointed out in this 
narrative, when he in the order mentioned in the Sruti, had 
examined speech and the other deities, and abandoned them, 
because they are tainted with the sin of contact, when he had 
known by the idea of the soul the principal life free from &in and 
abandoned the idea,, that the soul is different according to the 
differences o/* the individual bodies, as speech and others, which 
are believed to be the soul, as the former sacrificer obtained the 


1 The sacrifice!’ in a former birth. 
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They spoke. Where was he, who thus established us ? He 
is within the mouth ; hence he is Ayasya. He is A ngirasa, 
because he is the essence of the members. 8. 

nature of the present Prajfipati, as manifested by the Sastra, 
which is the notion of the body, as Virdj,l and which exhibits 
speech in its nature as fire,— so the present sacrificcr obtains the 
state of Prajapati in the same manner. “ By the soul,” in its 
modification of Prajdpati, his sin, contrary to the nature of 
Prajapati, “ the brother’s son, perishes;” for the son of a brother, 
like Bharata and others, may be also not an enemy ; but the sin 
produced by the contact of the senses with their objects, is at the 
same time a brother’s son and an enemy, because it does not 
acknowledge the nature of the supreme soul. This sin then 
perishes, is reduced to dust, as a clod of earth, by its contact with 
life. Whose is this reward? The answer is ; “He who thus 
knows,” which means, who thus, like the ancient sacrificer, com- 
prehends life by the notion of the soul. Having described 
the reward, the* Sruti now shows the reward in the form of 
tho narrative. 2 And for what reason? .To prove, that tlw 
principal life, al'tor the deities of speech, have been 

rejected, is alone to be worshipped by the idea of the soul, on 
the ground, that it is the common nature (soul) of such separate 
substances, as speech, &e., the Sruti goes on ifi tho narrative. 7. 

« They,” the organs of Prajapati, having, by means of the 
principal” life, obtained their divine naturo and their reward, 
spoke thus : “ Where then,” tho word where shows their re- 
flection. “ Where then was he who thus established us,” that 
is to say, united us by the true notion of the soul with our 

1 Vide page 76, 

2 A'nanda Giri explains this so As the reward, following from the 
worship of the principal life has been set forth, the next words of the Up* 
atiishad : “ They spoke,” &c., refer to a special worship of life. 

says tli .refore, w Having described the reward, 1 2 ” which means, having^' 
scribed the reward following from the worship of the principal life, Jje is to 
show the worship of life, endowed with special qualities. 
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The name of that deity is Diir ; for death is far (dur) from 
it. Far is death surely also from him who thus knows. 9. 

divine nature, which was before separated from us : for whoso- 
ever is assisted by some body, remembers his benefactor. In 
the same manner the gods, when they had remembered their 
benefactor, had reflected on him, perceived him in the soul, 
which is the whole of causes and effects. Why is he within the 
mouth ? Because he is evidently in the ether of the mouth 
(Asya), as everybody will find on reflection. Tlius also the gods. 
Life is called Ayasya, because, excluding all distinctions of the 
nature of speech, &c., it was perceived by the gods within the 
internal ether ; therefore is life like Aydsya, since opposed to 
all distinctions, it united the organs, as speech, &c., with their 
divine nature. Hence it is called also Angirasa, the essence of 
causes and effects ; for Angirasa is a compound of Anga and 
Rasa — Anga meaning members, causes and effects, and Rasa 
essence, substance ; the whole meaning therefore is the 
substance, upon which causes and effects depend. It is the 
essence of every thing, because unless it were present, all would 
become without effect. The meaning of the whole is : — Life ‘ as 
the essence of causes and effects, and as annihilating all distinc- 
tions, is the common essence of causes and effects, and also purified; 
accordingly life, without further reference to speech, &c,, is to bo 
considered under the idea of the soul ; for the soul can but 
he perceived by its own notion, since good is obtained by a 
notion that is not contradictory ; otherwise evil is obtained. 8. 

If it be thought, that the purity of life has not been proved, 
we ask, is pot thus notion of (the impurity of life) removed, since 
life is no place for the sin of contact, as speech and the other 
organs are by well speaking, hearing, smelling, &c.? ‘ This 

may be so ; but since it is called the essence of speech and the 
other organs as diffused through all, there is an apprehension 
that impurity may ensue through speech and the other organs, 
* s ^ does by touching a person who has touched a corpse/ To 
this the Sruti answers : “ Life is pure.” Wherefore ? “ The 
mune of that deity is Dur’’ (far). The demons, coining in 
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This deity then, after having destroyed tho*sin of the deities, 
viz., death, made him depart, where the end is of the quarters. 

contact with life, were destroyed, as a clod of earth is by a 
stone. This is the deity which, abiding in the body of the 
sacriticer of the present time, has been found by the gods as 
abiding in the mouth. It, is a deity, because it is an object of 
devotion. Because its name is l)iir, (Diirit,) its purity is 
proved by the name of Diir. Whence again comes the name 
of Dur : The Sruti answers, “ because death, viz., sin, which is 
defined by contact, is far (dur) from that deity of life. Diirit 
as the name of life, shows its purity, because death, althougl 
placed near, is yet removed from life, which by its nature i: 
free from contact. The reward of the wise is then mentioned 
viz., “ Far is death surely from him,” from him means fron 
the person who knows in the above described manner. There- 
fore he worships thus the true life which is pure. Upasanr 
(worship) is derived from U pa, which means, Manasa upa-agamyn 
(having perceived by the mind ) the nature of a deity in the 
same way, as by passages of the Sruti in the Arthavada (praise) 
it is made known as an object of worship — and from A'sana, 
which means continued reflection without interposition of worldly 
notions until the idea is manifested, 1 am that deity, just as in 
the common notion, I am a man. This is evident from such 
passages of the Sruti, as : “ Having thus become a god, he goes 
to the gods/’ and : “ What god art thou in the eastern 
quarter ?” 9. 

“ This deity then.” It is said, that death is far from it, but 
why again is death far from him who thus knows ? The answer is, 
because death is opposed to a knowledge of such a kind ; for sin, 
which is produced by the contact of the senses with their object?, 
is opposed to a person, who has the notion, that life is indendoal 
with the soul. He is at variance, because he has the notion, that 
the soul is different according to the differences of speech, &c„ 
and because his knowledge is produced by his own nature. On 
the other hand, 'the notion, that life is identical with the soul, 13 
produced by the /Sastra. In consequence it is proper to saj'f 
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There it fixed the^abode of the sins of the deities. Hence let no 
one repair to the outer people; let him not follow sin, death. 10. 

That deity destroyed the sin, death, of those deities. Then 
life, having overcome death, saved them. 11. 


that sin is far from one who lias such a notion of life, because 
both are opposed to each other. Therefore by the words: “This 
deity,” the Sruti shows the said meaning to he sin, the death of 
speech and the other deities ; for every body dies by the sin pro- 
duced by contact of the senses with their objects in accordance 
with his natural ignorance. Sin is therefore called death. Life, 
by the sole notion of its identity with the soul, destroyed the 
death of the deities who had the notion of the identity of life 
with the soul, and is therefore called the destroyer. Sin then 
is removed from a person who thus knows by his being at 
variance with it. AVhat did life again, when it had destroyed 
the sin, the death of the gods? The answer is : “Life made 
him depart, where the end is of the quarters,” viz., of the 
eastern and the other quarters. But as there is no end of tho 
quarters, how can life make him depart there ? The word 
quarter” is made for the purpose to designate the abode of the 
people possessed of the knowledge of the Vedas ; the country, 
therefore, inhabited by people who do not follow the Vedas, is 
called the end of the country, the desert. Accordingly, there 
is no blemish in the expression. The deity of life made depart 
there the sins of the deities, and by contempt fixed in various 
wavs their abode among the outer people, who are without 
knowledge of the identity of life with the soul. 

For he is by his nature produced by the contact of the senses 
with their objects, and is therefore dependent upon the living 
creatures. Hence let them not go to the outer people, not approach 
them by intercourse in words or other actions. By intercourse 
with them, intercourse is made with sin ; for he is the place ot 
^hi. The meaning is : — Let none repair to his abode which 
r* defined by the end of tho quaiters, although it may not be 
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Life, having overcome death, saved the first speech. When 
speech, having overcome death, was liberated, it became fire. 
That fire, having become free after its separation from death, 
shines forth. 12. 

Then life, having overcome death, saved *the smelL Tha 1 


inhabited by the people, nor to that people, although it may be 
far from that country. 10. 

By the words : €t That deity,” the reward is mentioned, whict 
for speech, &e., results from the knowledge, that life is the soul, 
which reward is to acquire the nature of fire, &c. “ Then life, 

having overcome death, saved them. ” This means : Life is 
called the destroyer of sin, death, because sin, death, which causes 
the separation of the soul from life , has been destroyed by the 
knowledge that life is one with the soul. Therefore this life, 
having overcome the natural sin, or death, saved them, which 
means, caused the deities of speech and the other organs to gain 
their divine nature as fire, &c. , which is not separated from them 
(after the destruction of death). 11. 

“Life saved the first speech first means the principal, whicl 
is more efficacious than any other organ to perform the eeremonj 
of the Udgitha. The nature of speech, which* was saved after 
death was overcome, is thus described ; When speech, after sin 
or death was overcome, had been liberated, it became fire, which 
means, speech was fire, before it became united with death, and 
became fire again after its separation from death ; so great is its 
difference after its separation from death. This fire, when 
released, shines forth after its separation from death. Before 
its liberation being allied with death, it was not shining, as it 
at present ; now again alter its separation from death, it shin# 
forth. 12. 

In the same manner the sense of smell became air, wind* 
Wind, liberated from death, purifies. All the particulars 
as before. 13. 
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smell, Having overcome death, became wind. That wind, having 
become free after its separation from death, purifies. 13. 

Then life, having overcome death, saved the eye. When the 
eye, having overcome death, was liberated, it became A'ditya. 
That A'ditya, having become free after its separation from death, 
burns. 14. 

Then life, having overcome death, saved the ear. When 
the ear, having overcome death, was liberated, it became the 
quarters ; the quarters after their separation from death, are 
made free. 15. 

Then life, having overcome death, saved the mind. When 
the mind, having overcome death, was liberated, it became the 
moon. That moon, having become free after its separation from 
death, is resplendent. In this manner that goddess having 
overcome death, saves the present sacrificer . Whosoever thus 
knows, obtains his due reward. 16. 

Then life for its own sake praised by the Udgitha the prime- 
val food ; for whatever food is eaten, tho samo is eaten by life. 
On this it subsists. 17. 


Thus the eye becomes A'ditya. He burns. 14. 

Thus the ear became the eastern and the other quarters. 15. 

Mind is resplendent as moon. As the deity of life, having in its 
identity with speech, &c., as fire, &<*.., overcome death, saved the 
Wmer sacrificer, so she saves also the present one. He who 
knows, that life is the same with speech and the other four 
organs in their state as fire, &o., obtains the state ol life, which 
he has worshipped, be it as fire, air, &c. 16. 

“ Then for its own sake/’ that is to say, as by speoch and the 
other organs for their own sake, praise was offered, so also by the 
principal life, when it had praised in the three Pavamana Stdtras 
the reward which is the state of Prajapati, common to speech 
and the other organs, it praised it in the nine remaining Stotras 
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The gods spoke : * All this is only so much. Whatsoever, 
food there is, is praised by theo for thy own sake. Let ns 
eat of that food/ Life answered : 4 Do enter me/ They with 
the words ■: 4 Let it be so,’ every where entered life. There- 
fore whatsoever food is eaten by life, satisfies them. Him 

food for its own sake. The connexion of desire with the agent 
is authorized by the Upanishad, as has been mentioned before. 
How again must it be understood, that life praised the primary 
food for its own sake ? To explain this, the cause is mentioned 
in the words : 4 4 for whatever,” &c. The word food means here 
common food ; for whatsoever food in this world is eaten by any 
living individual u tho same is eaten by life.” Pr6na (life) with 
the preposition Pra is derived from Ana. Ana, with a final s , 
(Prdnas) means cart, with a final vowel (Pr&na) life. The 
meaning is : this is eaten by life. And the primary food is not 
only eaten by life ; .but life subsists on it, when it is transformed 
into the substance of its (life’s) own body. Therefore the 
primary food is praised by life for the sake of its own subsistence. 

All that is eaten by life, is for its own subsistence ; therefore 
the sin, which arises from the contact with the excellence of 
performance, is not in life as it is in speech, &c. 17. 

“ The gods.” 4 But is it not improper to as # sert, that the food 
was thus eaten merely by life, since it is evident, that food is 
also the cause of the support of speech, &c .?’ There is no fault 
in this, because the support is obtained by the means of life. 
How again is the food supplied by life, in support of sj^ech 
and the other organs ? To explain this, it is said : “ The gods,” 
(D6va) speech and others, (they are called gods, Deva, because 
they manifest their own nature,) “ spoke ” to the principal life. 
i6 All this is only so much hence there is no more than this. 

“ Whatsoever food,” the cause of the support of life, is eaten in 
the world, 44 is praised by thee for thy own sake, ” which freans 
is transformed by thy praise into thy own substance. W0 also 
are unable to subsist without food ; therefore let us afterwards 
for our own sake eat of thy food. Life answered : 4 All $fyou> 
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ertter his own ; he is the preserver of his own, lie is pre-eminent 
he walks before, he is an eater of food, he is the lord paramount 
who thus knows. He who against one who thus knows,, 
amongst his own becomes a rival lord, is not able to support his 
dependents. On the other hand, whosoever becomes a follower 
of such a one, and whosoever, following him, strives to. support 
his own dependents, is able to provide for them. 18. 

He who abides in the mouth, is A'ngirasa ? for he is the 
essence (Rasa) of the members (Anga). Li£o is the essence 

if desirous of food, every where enter me/ When life had thuy 
spoken, they surrounded and entered life with the words, 6 Let 
it be so/ Thus the good food, the support of life, which is eaten 
by life, satisfies speech and the other organs which entered life 
by its command ; but by their own will they have no connection 
with food. Therefore it is proper to assert, that food is eaten 
merely by life. u Therefore ” Because the deities of speech and 
the other organs by taking refuge to life had entered life in 
accordance with its command, “ therefore whatsoever food 
people eat by life, the same satisfies them,” viz., speech and the 
other organs. Whosoever knows that life is the support of 
speech, Ac., and # also knows that the five organs depend 
upon life, “ him enter also his own,” his relations, as speech 
ami the other organs enter life, which means, he is the 
supporter of his relations. “ He is the preserver of his 
own,” who have entered him, by his own food, as life is of 
speech, Ac. Thus “ he is pre-eminent.” “ He walks before/* 
he has the precedence, as life among speech, Ac. u Thus he is 
an eater of food,” which means, he is without disease. “ He is 
lord paramount,” and to guide them he becomes their preserver 
418 independent lord, as life of speech, &c. He “ who thua 
knows,” viz., life, will obtain the above mentioned reward. 
“ But he who against one who thus knows, viz., who thus 
j knows* life, amongst his own,” amongst his. relations, be- 
l^otoea a rival lord,” like the demons who strove against life, 
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of the members ; for life is the essence of the Inembers ; there- 
fore, for the reason, that any member, from which life has 
departed, becomes dry, life is the essence of the members. 19. 

This is also Brihaspati. Speech is Brihatf. Life is the 
preserver (Pati) of Brihati ; therefore it is Brihaspati. 20. 

“ is not able to support his dependents.” On the other hand, 
(i whosoever amongst his relations becomes a follower of such 
a one,” of a man who has that knowledge, as speech and others 
were of life, “ and whosoever, following such a person, strives to 
support his own dependents,” as speech and the other senses, 
following life, strove to support themselves, “ is able to provide 
for them,” not any other who acts on his own will. 18. 

All this is declared to be the reward, resulting from the 
knowledge of the qualities of life. To establish the idea, that 
life is the essence of causes and effects, life is named A'ngirasa. 
Before it was said : “ This (life) is A'ngirasa ;”1 but there was 
no reason assigned, why it is A'ngirasa ; to explain this reason, 
it is now said : “ He who abides within the mouth, is 
A'ngirasa.” For it depends upon this reason, that life is the 
essence of causes and effects ; afterwards the dependence of 
speech and the other organs upon life is stated. How r is this 
dependence to be proved? To answer this, c it is said: “He 
who abides within the mouth, is A'ngirasa/* Hence it is 
taken according to its former description. The next sentence : 
u Life is the essence of the members,” is to remind of thfl 
meaning that has been explained before. How is life the 
essence of the members ? Tho answer is : “ For life the word 
4 for is used to show, that the essence of the members is well 
known; It is well known, that life is the essence of 
members, but not that speech and the other organs are the 
essence. Therefore it is proper to remind of this by the worfe : 

“ Life is.” How is it again well known ? To answer this, it is 
said, therefore.” The word “ therefore,” which conveys the 
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This is also Brdmhanaspati. Speech is Bramha. Life is 
the preserver (Pati) of speech ; therefore life is Bramhanas- 
pati. 21. 


idea of conclusion, must he connected with the last part of the 
sentence. “ For tho reason that any member, from which life 
has departed, becomes dry,” without essence, “therefore” this 
is the conclusion, “ life is the essence of tho members.” Hence 
it is evident, that life is the substance of causes and effects, 
because, when it is not there, dryness, death, ensues. Therefore 
all Jiving creatures live through it. Therefore in preference to 
speech and the other organs, life is an object of worship. This 
latter is the meaning of tho whole deduction. 19. 

“This is.” Life is not only the substance (soul) of causes 
and effects which have become forms and works, but also the 
substance of tho Rig, Yajur and Suma Vedas, which have 
become words. By tho praise of life as the soul of all, it is 
exalted for the sake of worship. “ This,” well known “ A'ngi- 
rasa, ” is also Briliaspati. Why ? The answer is : “ Speech is 
Brihati,” the Vedaic metre Brihati, composed of thirty-si* 
syllables. Further, Anustup is speech. Why? Because it is 
said in a passage of the Sruti : “ Speech is Anustup. ” And this 
Anustup, which is # like speech, is contained in the Brihati metre. 1 
therefore it is proper to declare it as a well-known fact, that 
“speech is Brihati.” Moreover all the Mantras of the Rig Veda 
iare contained in the Brihati, because life is praised as BrihatF 
las a passage of the Sruti says : “ Life is Brihati ” “ Let it be 

known,, life is the Rig,” says another passage of the Sruti. 
further .* The Rigs are included in life, because they partake 
of the nature of speech. To prove this, it is said : “ This life 

s the preserver of this speech, Brihati, Itig, because it produces 
he Rig ; for the Rig is dependent upon the wind, produced by. 
the digestive . action of the stomach. Lastly, life is the preserver * 


■ 1 The Arrustnp; of 32 syllables, is contained in the Brihati of 36 syllables, 
f 8 the smaller in the larger number. — A'. G. 
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This is also Sama. Speech is Sama. Sdnm i9 Sa and Araaa, 
Therefore the Sama has the nature of Sama. — Because it is 
like (Sama) a bee, like a gnat, like an elephant, like these three 
worlds, liko this all, therefore again it is called Sdma. 

of speech for preserving it ; for speech is preserved by life, 
because without life (breath) it is impossible to pronounce a sound, 
Therefore Brihaspati is tho life, substance of the Bigs. This 
is the meaning of tlio whole, 20. 

Life is also the substance of the Mantras of tho Yajur. Why ? 
“ This is also Bramlianaspati. Speech is Bramha, ” that is to 
say, Yajur, which is a kind of speech. “ Of this,” speech, Yajur, 
Bramhana, “ life is the preserver” (Pati). Therefore it is called 
Bramhanaspati, as before. How again is this known ? The 
answer is, Brihati and Bramha mean the Rig and Yajur, not any 
thing else ; for since at the conclusion of this subject it is said : 
u Speech is Sdma, ” it is evident that the Saina Veda is the same 
with speech. In the same manner, if speech is Brihati, speech 
Bramha, and both therefore the same with speech ; it is proper to 
maintain, Rig and Yajur are Brihati and Bramha, for they are 
remaining ; for as the Sama is mentioned last, the remaining 
two must be the Rig and Yajur. This follows also from the 
difference occurring in speech ; for Rig and Yajur are different 
kinds of speech. Therefore it is right to say c; that they are the 
same with speech. And also from the fact that if this were not 
the case , there would not be any distinction between them. The 
word : “The Sama is the Udgltha, ” clearly shows the use of ft 
distinct name. Therefore it is also proper to employ the distinct 
names of Brihati and Bramha ; otherwise, if distinct names were 
not fixed, there would be no sense. Further, if special names of 
them were a mere sound, there would be a repetition of th« 
same.l And the names of the Rig, Yajur, Sama, Udgltha, 
also successively mentioned in the Sruti. 21. 

“This is also S&ma.” Why? The answer is “Speech j* 
Sa,” v^z., whatsoever is included in the feminine gender 15 


i Viz. Speech is speech. 
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He obtains unity «f nature with Sanaa,* or unity of place who 
thus knows this Sama; 22. 


SA, speech ; for the demonstrative pronoun Sd denotes all that 
is included in the feminine gender. In the same manner, this 
life is Ama, viz., Ama means all that is included in the masculine 
gender. How hast thou obtained my masculine names ? The 
answer is : By life. ' How hast thou obtained my feminine names ? 
By speech, as another passage of the Sruti says. Both, the 
names of speech and life are included in the sound of Sdma. 
Accordingly the name of Sanaa means a song, consisting of tho 
whole of the letters, words and sentences , and depending upon 
life : therefore the name of Sdma is nothing else but a compound 
ofthe names of life and speech, because each letter, &c., is produced 
by and dependent upon life. “ This life is Sdma” and “ speech 
is Sama.” Because tho repetition of Sama shows, that Sdma 
partakes of the nature of speech and life, viz., as compounded of 
the words Sd and Ama, “ therefore the Sama, ” viz., the- songs, 
which consist of the whole of the letters, words and sentences , 
must be comprehended under this idea of Sama. The connexion 
of the next sentence is : “ Because it is like” (Sama) all which is 
afterwards mentioned, “ therefore again it is Sama. ” — The word 
“again” shows the possibility to explain the meaning of Sa'ma 
in another way by Jthe term of Sama (like). In what way is the 
likeness of life assumed ? Tho answer is : It is “ like (Sama) 
kbee,” viz., the body of a bee, “like a gnat,” viz,, like the 
pody of a gnat, “ like an elephant,” viz., like the body of an 
Elephant, “ like these throe worlds,” viz., like Prajapati, 
Whose body is the three worlds ; “ like this all,” like 
Biranyagarbha, whose form is the world, which is entirely 
found in all individual bodies, in the bee as well as in all 
others, as the idea of cow is found in all individual cows. This 
I s the likeness (identity) of life. Again, this identity is not 
Nrely found in the different bodies in proportion to their size, 
pecause life laas no shape and is everywhere ; nor is the identity 
the individual bodies on identity of contraction and expan- 
sion, as a light contracts in a jar and expands in a place ; for the 
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This is also Udgitha. Life is Ut ; for Jby life all this ig } 
upraised. Speech is Githa. It is Ut and Githa, therefore it ig 
Udgitha. 23.- 

Sruti says: “ All these are like, all are without end.” jThere is, 
however, no contradiction between its being oVerywhore and its 
being limited to a certain size in the different bodies. He, who 
thus knows the life whose name is Sama under the idea of Sama 
(identity), viz., the life , whose greatness is declared in the Sruti 
obtains this reward, viz., he gains unity of nature (Sayujya) 1 
with Sama,” viz., with life, that is to say, unity of body, organ: 
and knowledge, or unity of place, that is to say, the same world, 
according to the power of his meditation, viz., he who knows 
Sama, life, who meditated on it, until the knowledgo of tht 
identity of life with the soul became manifest. 22. 

"This is also Udgitha.” The name of Udgitha means here 
neither a portion, a special division of the Sama Veda, 
nor the portion, refering to songs (Udgana), because the 
Udgitha is included in the description of the Sama, which 
means here life (Sd-Ama). Why then is life Udgitha ? The] 
answer is : “ Life is Ut ; for by life is all this,” tli*' 
universe, “ raised up ” (Uttabdha), that is, supported. Tli 
name Ut, which elucidates the meaning of Uttabdha, show 
a quality of life. Therefore, in accordance with the singh 
words in the compound of Udgitha, Ut means life, and 
Githa speech. This Githa, after the meaning of the name 
derived from Gai (to sing) is speech ; but with the excep 
tion of the sound Githa (song) there is nothing in any part 
of the Udgitha which refers to singing . Therefore the assertion 
that life is Udgitha is proper, viz., Ut is life, and Githa speedi 
dependent upon life ; both terms, thus compounded in one term | 
form Udgitha. 23. 


1 Sayujya, a kind of salvation, of which five kinds are stated. 1. Salokva, 
the abode in the same world. 2. Sarshti, equal prosperity. 3. gaiinp!* 
vicinity. 4. Sarupya, likeness of form. 5. E'katwa, unity or identity 
nature. 
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There is also * narrative : Bramhadatta, the grandson of 
Chikitana, when drinking the resplendent So' ma juice , spoke : 
‘ Let this resplendent juice cut off the head of this man, if 
Ayasya A'ngirasa performed the Udgitha by any other than this.’ 
Therefore he performed the Udgitha by speech and life* 24. 

He who knows the wealth of that Sama here, obtains its 
wealth. The musical notes are its wealth. Therefore let one 

To show the firmness of the just explained meaning, a nar- 
rative is commenced with the words : “ There,” that is, with 
regard to the meaning just explained, a narrative is also known. 
(l Bramhadatta,” by name, the young grandson of Chikitana, 
when drinking at the sacrifice the resplendent Soma juice, spoke: 
il Let this resplendent juice,” that is here in the sacrificial cup 
and drunk by me, u cut oft' the head of this man," of me speak- 
ing falsely, which means, if I speak falsely. IIow again is the 
meaning of falsehood implied in the words of the Upanishad ? 
“ If Ayasya (he is called Ayasya A'ngirasa, because his namo 
is derived from the principal life), the performer of the Udgitha 
in the assembly of the former Risliis, who created the world,” 
u performed the Udgitha by any other,” by another deity beside 
speech and life, “ than by this,” viz., by the above described 
life in union with speech, — then let me be a speaker of 
falsehood, let the Soma cut off the head of mo who has asserted 
something contradictory to the nature of the deity. In these 
words he made an imprecation, and shows therefore the necessity 
of the strength of the faith in the knowledge, that life is 
the Udgi'tha . The Sruti confirms by its own word the meaning 
conveyed by the narrative, viz., by speech, dependent upon life, 
and by life, transformed into his own nature, the Udgata, 
Ayasya A'ngirasa, performed the Udgi'tha. This meaning is 
established by the imprecation. 24. 

“ Of that Sama here.” The word u that 99 connects it with 
the above described life. The term “here” shows it as by a 
gesture as being present. Ho who knows the wealth of life 
15 
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who is to perform the duties of a Ritwig, desire to acquire the 
musical notes together with speech, By that speech which has 
obtained the musical notes, let him perform the rites of the lli twig. 
Therefore people are desirous to look during the sacrifice upon 
the sweet-toned performer of the Udgi'tha as upon a rich man ; 
for people desire to look upon him who has obtained wealth. He 
obtains wealth, who in such a manner knows the wealth of this 
8£ma. 25. 

He who knows the gold of this Sunia, obtains verily its gold. 
The musical notes are its gold. He verily obtains gold, who in 
such a manner knows the gold of this Sunia. 26. 


which is called by the word Sama, obtains what ? “ He obtains 
its wealth/* This is the reward which the Sruti shows as an in- 
ducement to the hearer, viz,, “ The musical notes are its wealth.” 
The musical notes, the sweet sound, produced in the throat, ar 
its wealth, its ornament ; for a song, adorned with these note* 
obtains wealth. Because this is so, “ therefore let him who is t< 
perform the duties of the Ritwig,” the song of the Ritwig, viz, 
the Udgata — who is anxious to exhibit the wealth of the Saint 
by its note, desire to acquire in speech the musical note, de- 
pendent upon speech. This, however, is established in the 
course of explaining the topic, that the tones of the Sama are 
necessarily musical notes, and that the musical notes arc not 
acquired by mere desire, but by the cleaning of teeth and the 
drinking of oil, &c. “ By that speech ” that purified speech, 
u which has obtained the musical notes, let him perform the rites 
of the liitwig. u Therefore/* Because the note has become the 
property (Swabhuta) of the Sama, and hence the 8a ma is adorned 
with the note as with wealth (Swa), “ therefore people are desir- 
ous to look during the sacrifice upon the sweet-toned performer 
of the Udgitha, as upon a rich man ; for it is well known, that 
people desire to look upon him who has obtained wealth” (Swa). 
A person who has fully obtained the reward resulting from W 
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Ho who knows^he abode of that Sama hero, abides. Speech 
is its abode ; for it is well known, that this life Yerily abides 
in speech, some say, that it abides in food. 27. 

Therefore afterwards the rite of* the Abhyaroha of the Pava- 
tnatia Sto'tras is .defined. The praiser verily praises tlie Sama. 
Where he praises it, there let him mutter these Mantras : From 

knowledge of this quality, is described in the words: “ He obtains 
wealth who in such a manner knows the wealth of this Sama.” 25. 

Now another quality of the Sa'ma is explained, viz., to be 
possessed of gold. This refers also to the sweetness of tike notes, 
with tlie difference, however, that, while the former designated 
the sweetness of the notes, produced in the- throat, the titter 
means gold only figuratively. “ He who knows the gold of the 
Sama, obtains verily its gold.” The meaning is. since the same 
word Suvarna, denotes a musical note, (Suvarna from Su, good, 
and Varna, letter) and gold (Suvam-i) common gold becomes 
the reward of him who knows this quality. Its musical ixoto 
as it were, its gold. “ He who knows the Santa in such a 
manner, verily obtains its gold,” just as it luis. Ixeea described 
before. 2 b. 

Then the quality of abiding is explained, viz., “He who 
knows the abode ^f this Sfima.” The Hama abides in speech ; 
therefore speech is called the abode. He who knows this 
quality of abiding of the Sama, “ abides.”' It is proper to 
assign this quality to him, because- it is said in the Sruti, ac- 
cording to the manner in which u it is worshipped.” To. him, 
w ho, c%s in the former description, is desirous of the- reward, and 
wishes to know which is the abiding place of the Sa/ma, the 
answer is given : “ Speech is the abode of the Sama.” Speech 
means the organs of sound at the root of the tongue and else- 
where. ^ *1 This speech is the abode. Therefore* it is said : 
^ For it is well known,” because it is well known, that this life 

1 Viz. of the chest, throat, head, root of the tongue, teeth, nose, lips, and 
palate. — A'. G. 
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the unreal lead me to the real, from darkness Jead me to light, 
from death lead me to immortality. In the words of the 
Mantra : From the unreal lead me to the real, death is the un- 
real, the real immortality ; from death lead me to immortality, 
which implies, render me immortal. Further in the words : 
From darkness lead me to light, death is darkness, light im- 


abides in speech, in the organs of speech, the root of the tongue, 
&c., therefore speech is the abiding place of the Sama. 
u Some,” others, u say, that it abides in food,” that it is well 
known to abide there. And because neither of these two 
opinions is blamed, therefore it is optional to assign the quality 
of abiding either to speech or to food. 27. 

For him who thus knows life, the rite of muttering prayers 
is appointed. The perfection in muttering prayers which one 
who thus knows has acquired, is called his knowledge. 
“ Therefore afterwards.” Because the rite of muttering pray- 
ers, the reward of which is the ascension (Abhyaroha) to a 
divine state, must bo performed by one, perfect in knowledge, 
“ therefore ” it is defined. Tho muttering of prayers by its 
connection with the Udgitlia might be performed at any time, but 
according to the word of the $ruti : u Pavaimindm,” a time is 
fixed for them , and although the rite is herewith assigned to tli 
three Pavanuina Stdtras, yet the time is again restricted by th 
words: a The praiser verily praises the Sama.” u Where,” a 
what time u he,” the praiser, “ praises,” commences the Sama 
u there,” at that time let him mutter these Mantras. The rite o 
muttering these Mantras, is called A bhyardha (ascension), becaust 
a person who thusknows, directly ascends (Abhimukhyena ardhati 
to the state of a god. The plural E'tdni (these Mantras) shows thai 
three Mantras of the Yajur are meant. These Mantras must be 
read according to the accent, which is in the Bramhana, and not 
as it is in tho Mantras, as the second case (E'tdni) proves,! awl 


l Otherwise tho third case would he required.— A'. G, 
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mortality ; from^Ieath lead mo to immortality, which implies 
render me immortal. In the last Mantra : From death lead 
me to immortality, there is nothing concealed. — Then in the 
remaining Stdtras let him praise the primeval food for his own 
sake. Therefore in those Stdtras he may choose a blessing. 

also their being found in the Bnimhana.l The rite of muttering 
must bo performed by the sacrifices 

The following are the Mantras of the Yajur: " From the unreal 
lead me to the real, from darkness lead me to light, from death 
lead me to immortality As the meaning of the Mantras is 
concealed, the Bramhana itself explains it : " In the words of 
the Mantra : From the unreal lead me to the real, death is the 
unreal;” " death” it is called, because his knowledge and works 
arise from his own nature ; "unreal” it is called from the very 
low degree of its existence. " The real immortality,” "the real,” 
knowledge and I works, derived from the lustra, are “immortality,** 
because they are the cause of it. Therefore “ from the unreal,” 
viz., from unreal works and from ignorance, " lead me to the 
real,” viz., to such works and knowledge, as are derived from the 
&istra, that is to say, produce the state of the soul, by which the 
nature of a god is obtained. The meaning of the whole sentence 
is given in the words; "which implies, render mo immortal.’* 
Thus also in the next Mantra ; " From darkness lead me to 
light, death is darkness ;” for every ignorance, from its natural 
tendency to screen, is darkness ; this as the cause of dying, is 
death. " Light immortality,” the divine nature, contrary to 
the former (darkness) ; knowledge, by its natural tendency to 
manifest, is light ; this is immortality, because its nature is 
exompt from destruction. Therefore ; " From darkness lead me 
to light,” as before, means; " From death lead me to immortalit}*,” 
which implies, " render me immortal,” that is, grant mo 
the divine state of Prajdpati as reward. The first Mantra means, 


l Viz., the Satapatha Bramhana. 
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Whatever desire ho may desire, the same he 7rwy choose, viz., the 
Udgata who thus knows. Whatever desire he may desire, 
either for himself or^the sacrificer, tho same he accomplishes by 

from a state without causality produce a state that has 
causality. The second Mantra, however, means, from a state 
that has causality, blit which is yet subject to ignorance, 
produce a state, where the whole effect U accomplished. In the 
third Mantra : “ From death lead me to immortality/* tho whole 
meaning of the two preceding Mantras is given as conclusive. 
In the third Mantra, therefore, there is not, as in the two preced- 
ing, the meaning concealed, but it is tho real meaning of the text. 
“Then,” having made the song of tho sacrificer in the three Pa va- 
nning, Stdtras, “ in tho remaining Stdtras let him/* the Udg&tal 
who knows life and has obtained the nature of life, “praise the 
primeval food for his own sake” in tho same way, as life did. 
Because such an Udgiita knows life thus, in tho manner, before 
described, and hence, like life, is able to accomplish the desire; 
“ therefore lie/* the sacrificer, “may choose in those Stdtras/'at the 
recital of them, “a blessing .” “ Whatever desire he may desire, 
the same he may choose,” ask as a boon, viz., “ the Udgiita who 
thus knows.” “Whatever desire the Udgdta desires* asks, “eithc 
for himself or for the sacrificer, the same lie accomplishes by tin 
recital.” In this sense it is said, that the acquirtmient of life in its 
identity with the soul takes place by knowledge and works, and 
therein is no apprehension of any doubt. It may, however, be 
matter of doubt, whether in the absence of works life- is obtained 
or not. To remove this doubt, it is said: “This verily overcomes 
the worlds.” “This verily/’ this knowledge of life alone, 
separated from works, “ overcomes the worlds,” is the cause of 
gaining the worlds. “ There is verily no doubt to be worthy 
of the worlds,” nor even a desire ; for if one has the firm know- 
ledge, that life is the soul, he has no doubt that he will obtain 
it ; for a man, who is in a village, does not doubt, like one 


1 The priest who knows the Sama Veda, 
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the recital. This Verily overcomes the worlds. There is verily 
no doubt to be worthy of the worlds for him who thus knows 
this Sama. 28. 

the desert, whether he may arrive at the village. There may 
be indeed a doubt for one who has not the knowledge of the 
soul, which is yet far from him, but not for one who has it ; he 1 
therefore has no apprehension that he should not acquire tho 
state of life as identical with tho soul. Tor whom is there not 
such an apprehension ? “ For him who thus knows the Sama” 
to he life, in accordance with the greatness, as has been explain- 
ed, for him therefore who knows : I am the life, inaccessible to 
the sins of the demons, which consist in tho contact of the 
senses with their objects ; I am purified ; I am speech and tlio 
other four organs, 2 which hy their dependence upon mo havo 
obtained their original nature, as fire, wind, <fcc., which arc freo 
from the blemish of the sins of the demons, produced by the 
contact of tho senses with their objects, in consequence of 
natural knowledge, and which by dependence upon me are tho 
cause of the connection of the primeval food with all the 
elements ; I am the soul of all the elements as the common 
essence of them ; I am also tho soul of speech, embodied in the 
Kig, Yajur, Sama and Udgitha, because I pervade them and 
am their cause. When I havo obtained the state of the song of 
the Sama, my external wealth, or ornament is the sweetness of 
the notes. When I have obtained the golden state, figuratively 
speaking, tho sweetness of the notes, the state of the song, my 
f organs are the various places of the throat, &c. Possessed of 
‘such qualities, I pervade with my whole nature all living beings 
down to tho smallest insect, for I am without shape and every- 
where. He will attain such a reward , whose worship manifests 
such a knowledge. 

O 


* Who knows that life is identical with the soul. 
2 Viz. nose, eye, ear and mind. 
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Fourth Bm'hmana , , * 

This was before soul, bearing the shape of a man. Looking 

“ This was before soul.” How the state of Prajapati is 
obtained by the united effect of knowledge and works has been 
described, and also, how it is obtained by the mere knowledge 
of life, by passages as : “ This verily overcomes the worlds,” &c. 
By descriptions of the omnipotence and other attributes of 
Prajapati, who is the embodied reward, in the creation, preserva- 
tion and destruction of the world, the eminence of the reward, 
resulting from knowledge and works, in accordance with tho 
Vedas is further to be described. For this object the present 
Bra'mhana has been commenced. This description sets forth 
the praise of tho knowledge and works ordained by the practical! 
part, because they are of great power. But it is at the same 
time intended to show, that the whole reward, resulting from 
knowledge and works, has a worldly tendency ; for it is said, 
that it is subject to fear and unhappiness ; it is further 
involved in the connection between cause and effect, and 
as a manifestation of the gross organism^ it is not eternal. The 
second part of the Vef das , on the other hand, is intended to show 
the liberation, resulting from the mere knowledge of BramhiT, 
which will hereafter be explained ; for he who is not dissatisfied 
with the objects of the world, subject as they are to the division 
of cause and effect, etc., has no desire to obtain the knowledge, 
that the soul is one and all , as a person who is not thirsty has 
no desire to drink. Consequently the description of the reward, 
resulting from knowledge and works, is made for the sake of the 
second part. With regard to this, it will be said : “This should 
be known by him.” “This is better than a son.” 

a This was before the soul.” The soul is here defined a® 
Prajapati, tho first-born from the egg, the embodied soul, a* 
the result from his knowledge and works in accordance with the 

1 Ceremonial part of the Veda. Vide page 2, note 1. 

2 Vide p. 80, note. 
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round, lie beheld Clothing but himself. Ho said first : * This 

am I.’ Hence the name of I was produced. Therefore even 
now a man, when called, says first; 6 It is I,* and tells after- 
wards any other name that belong to him. And because lie 
as the first of, all of them consumed by fire all the sins, 
therefore ho is called Purusha. He verily consumes him, who 

Vedas. He was what? “This,” produced by the division of body 
“ was the soul,” not separated from the body of Prajapati 
‘‘before,” before the production of other bodies. He was also 
hearing the shape of man, which means, that he was endowed 
with head, hands and other members ; he Was the Vi raj, the 
first-horn. “ Looking round,” reflecting, who am I, and 
of what nature, “lie beheld nothing* hut himself,” the /nines.) of 
life, the organism of causes and effects. He beheld only 
himself as the universal soul. Then endowed with the recollection 
of his Vedaic knowledge, in a former birth, “ he said first : 
This am I,” viz., Prajapati, the universal soul. “ Hence, ” 
therefore, because from the recollection of his knowledge in a 
former world lie called himself I, therefore his name was I. 
The name of 1, as proved in this Upanishad, and therefore in 
the Sruti, will afterwards he explained* 

“Therefore,” because this happened to Prajapati, as the cause, 
therefore it happens also to the living creatures, his effects ; for 
even now a mail “when called,” addressed with: ‘Who art. 
thou V says first : •' It is I,’ denoting himself with the name of 
the soul as the cause, and when afterwards asked for his special 
name, the name of this special individual, he answers by : 'I am 
Devadatta, or Vajiiadatta,’ &c. ; lie tells the name, which was 
& lv °u to this individual person by father and mother* “And 
because lie,” Prajapati in a former birth, which is the cause, as 
the first of tho^e who were desirous to obtain the state of Pra- 
japati by the exercise of reflection on woiks and knowledge, viz., 
as the first of all of them,” of all those desirous of obtaining 
the state of Prajiipati,— consumed by the perfect exercise of 
inflection 011 \'orks and knowledge all the sins of contact, which 
16 
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before this strives to obtain the state of Prajdpati, he, namely, 
who thus knows. 1. 

He was afraid ; therefore man, when alone, is afraid. He thqn 


are obstacles to the acquirement of the state of Prajapati, — because 
such was the case, — therefore he is called Puruslia, because he, 
Purvam Aushad, (first burned.) As that Prajapati, by consuming 
all opposite sins, became this Purusha Praj&pati, so also any 
other consumes, reduces to ashes, by the fire of the practice of 
his reflection on knowledge and works, or only by the fore© of 
his knowledge. Ho verily 4 ‘consumes.” Whom? “ Him who 
before this sage strives to obtain the state of Prajapati.” The 
sage is pointed out as ho who thus knows, who according to his 
power manifests his reflection on knowledge. 1 But is it not 
useless for any one to strive for the state of Prajapati, if he is 
consumed by one who thus knows ?’ There is no fault in this ; 
for consuming means here only, that the highest state, that of a 
Prajapati, is not obtained, because tho eminence of the reflection 
on knowledge is wanting. Therefore by the words : “He consumes 
him,” is it meant, that the perfect performer obtains the highest 
state of Prajdpati, he, who is less pevfeet, does not obtain it, and 
by no means, that the less perfect performer is actually consumed 
by the perfect; thus it is said in common life, that a warrior who 
first rushes into battle, consumes his combatants, which means 
that he exceeds them in prowess. 

To show that the reward of knowledge and works, as set forth 
in the Karina Kanda, which is the state of Prajapati, praise- 
worthy as it may be, does yet not overcomo this world, it is said : 
u He was afraid,” viz., this Prajapati, who is called the first-born 
embodied soul, bearing the shape of man, was afraid, as we and 
other creatures are. Hence it is said : Because he, bearing the 
shape of man, endowed with an organised body, was afraid in 
consequence of his desire against his destruction, l “ therefor 
man,” on account of his likeness with Prajdpati, also now, when 


l Or oi his desire for his preservation. 
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lookod round : Sii*ce nothing but myself exists, of whom should 


alone, “ is afraid.” And further as with us, so also with Prajapati, 
the true knowledge of himself (the soul) is the cause, that the 
desire against one's destruction is removed. Hence it is said : 
“ He looked round.” How ? The answer is : “ Since nothing but 
myself,” but the soul, not a second thing, exists , u of whom 
should I be afraid,” while there is no came of my destruction. 
“Hence,” from the true knowledge of himself'(the soul) Prajapati** 
“ fear departed,” for his fear is merely the effect of his ignorance, 
winch cannot remain with true knowledge, wherefore it is said : 
u For whom should he fear,” viz., he who fears, and the meaning 
which is intended, is, when truth has been ascertained, fear is 
removed, since fear arises from a second, from another thing, and 
a second, another thing, is merely the production of ignorance ; 
for a second thing, of which there is no knowledge, cannot be the 
cause of the origin of fear. "Thus it is said in a Mantra : What 
blindness of mind, what distress exists for him who is conscious 
of the universal identity ? And it is also proper, that by the 
knowledge that all is one, the fear is removed ; for the knowledge 
of a second, from which fear may arise, is removed by the 
knowledge that all is one; hence there is nothing, from whence 
it could arise. Hero it is asked : Whence was produced Prajapati’s 
knowledge, that all is one, or who instructed him ? 

Either the knowledge manifested itself without instruction. 
Then the same should bo the case with ns and similar beings. Or 
it is derived from impressions received in a former birth; then 
the knowledge that all is the soul, is useless ; for in this case , as 
the knowledge of Prajapati, although existing when he was in the 
state of a former birth, did not remove the cause of the contrary 
ignorance, because on account of his ignorance he was afraid, so 
also is the knowledge of the identity of the soul useless for every 
on °. And if you, lastly , say, that the knowledge removes the 
ignorance at the time of death, we also object, because, as before,, 
it must agiin be connected with a prior knowledge^ whence 
avisos the logical fault of a too general argument. Hence it 




124 


BRl HAD ATUNYAKA UPAN ISHAD. 


I bo nfra'd ? Hence his four departed ; for whom should ho fear, 
since fear arises from another. 2. 

must, bo concluded, that the knowledge* of the identity of t ho 
soul is useless. 

Wo deny this, on the ground that the knowledge of Prajapati 
is produced from the most powerful cause ; for as in common life 
strength of intellect and extent, of memory ;o*e observe! with 
him from the time of his birth, who 1ms acquired various 
efficacious causes by his pious notions, so also with regard to the 
eminent birth of fh'ajapati, united as it is with efficient causes 
which arc purified by his having consumed all sins, tlu> effects 
of opposite causes, by the power of moral merit, of knowledge 
and of liberty from worldly desires. Ilenco it is proj>ey to 
maintain, that. Vrajapati’s knowledge of the ind entity of the soul, 
produced at the time of his birth, has arisen without juiv 
instruction. In this respect says*the Smriti : 4,4 Who^e four 
qualities, his unlxmndcd knowledge, freedom from passion, power 
and moral merit are innate/ 5 

If you say, * if they are innate, fear is impossible, for darkne^ 
does not rise with tho sun,' we deny this on the ground, f hat 
the notion of innate knowledgo lias merely the meaning to 
exclude instruction from another. If your opinion is, ‘that 
faith, d motion and reverence are no causes of knowledge, 
that such causes of knowledge, as faith, devotion and reverence, 
assigned by the /S'ruti ami Smriti in such passages as: ‘ k 'fl 10 
faithful whose mind is devoted to only one object, whose seiw* 
are subdued, gains knowledge/ 5 ! “ Thou shalt know it by 
reverence, 5 $ — have no carnality and if you moreovor say, 
our moral merit in our former birth is the cause of our knovvlo^ 0 
(in the next birth) as it is the case with J/rajapati,’ we do nut 
agree, because we must attend to the distinction of* general ^ 
special causes, as well as of qualified and unqualified causes : l° r 


1 BliMgnvailgita, Fourth chapter. 

2 Bluigavad^ita, o. L 
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Ho did thus ii (d feel delight. Therefore no body, when alone 
feels delight. Tie was desirous of a second. lie was in tho 
same state as husband (Pati) and wife (Patni) are when in 
mutual embrace, lie divided this tow-fold. Hence were husband 
and wife produced. Therefore was this only a half of himself, 
as a split pea is of the whole . Thus verily has Yajnavalkya 


in the common life obtains a manifold division of causes with 
regard to effects dependent upon a cause ; in the same manner 
of general causes. These as well as special causes are again 
divided into qualified and unqualified causes. To show this by 
an instance we chose the perception of form, as an effect from 
a variety of causes. Here the perception of form in the dark, 
without light, by animals roaming at night, is caused by the 
contact of the eye with form. The cause of perception of form 
by the Yogis is the mind alone ; for us it is the contact of the 
eve with form through light. Further by the division of light 
into sunlight, moonlight, Ac., arc produced the general divisions 
of the.causo. Moreover then* is the other division of light, light 
especially qualified and light not qualified. In the same manner 
tin* cause of the know ledge of the identity of the soul is sometimes 
work performed in a former birth, as is the case with Prajupati ; 
sometimes penance, as the Nruti says : 13y penance search for 
Biamlui ;l sometimes instruction from the teacher, as follow s 
from such passages of the tfruti and Smriti : “A man, who 
has a teacher, knows.” ‘* The faithful acquires knowledge.” “ Do 
thou know it. by reverence.” “ From the teacher he must bo 
known, seen, heard,” &c. Faith, devotion, &c. f are direct causes 
to obtain that knowledge*, as they effect separation from vice 
and from other causes of the contrary. The same is the case 
with the hearing, thinking and mental intuition of the Vedanta, 
because here is comprehended tho present object of knowledge 
itself and also because by the annihilation of sin and other 
obstacles the true knowledge of the soul and the mind from its 


1 Taittariyn Fpanisliad Hhrigu V alii 5th Khaiula, 
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declared it. This void is thus completed «by woman. He 
approached her. Hence men were born. 3. 

very nature produces that knowledge. Therefore faith, reverence, 
&c., are real causes of knowledge. 2. 

From this also follows the wordly state of Prajapati, viz., 
because “ He,” Prajapati, “ did thus not feel delight/’ which 
means, was unhappy, like us and others at the present time ; 
“ therefore/* in consequence of the state of loneliness, &c., “ no 
body, when alone, feels delight/* Delight means the pleasure, 
derived from the union with a desired object. Unhappiness is 
called the state of mental distress, following the separation from 
an object of desire, to which ono is attached. For the removal 
of this unhappiness “ lie was desirous of a second,” of a wife able 
to destroy the unhappiness. And while ho thus longed for 
his state was as of one, embraced by a wife. And because by 
wife this state he desired something real, ho was of such a 
state. Of what state ? In such a state, as in common lifa 
husband and wife are, when in embrace for the removal of 
unhappiness. “ He/’ thus, divided this “ self,” which was 
of such a kind, “ two-fold.” The term “this” is used in 
order to define the self and to distinguish it from the Virdj, 
the first cause. He was by the removal of the state of Viriij 
not in the same state, in which curd is, Avhen its former state , 
that of milk is entirely removed. Which was then the state of 
separation f By the objective mental power of Viraj, entirely 
dependent upon himself, there was, beside himself, another body 
in the state of husband ancl wife in embrace. And this Virtfj 
of such a kind, “ was in the same state/* because he is the 
same subject for two predicates. “ Hence,” from this division 
(Pataitffit) husband (Pati) and wife (Patni) were produced, 
which is a description of the common state of husband and wife. 

“ Therefore,” because this wife is, as it were, the other separated 
half of himself, “ therefore was this/* this body, “ only th 0 
halt of himselt, as a split pea is of the whole/* Of whom w*® 
it only a half before his taking a wife? The answer is: 
his sell.” Thus verily has Y6jnvalkya, viz., the son oi 
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She verily reflected : how can he approach me, whom he 
has produced from himself? Alas, I will conceal myself. Thus 
she became a cow, the other a bull. He approached her. Hence 
kine were born. The one became a mare, and the other a 


valka (which denotes him who speaks at the sacrifice) Devarati, 
declared it. It may also mean a son of Bramha. Because this 
male half is void, as wanting the female half, “ therefore,” 
againl after the taking of a wife, it is again completed by the 
female, as a split pea by its being joined with its other half. 
“ He,” “ Prajapati,” under the name of Manu, u approached 
her,” by name &\tarupa,2 his own daughter, under the notion 
that she was his wife. “ Hence,” from this union, “ men were 
born.” 3. 

u She,” &itarupa, recollecting that it is forbidden in the 
Smriti to approach one’s own daughter, “ verily reflected : How 
happens this improper action, that he can approach me,” whom 
he has produced from himself. u Alas, I will now conceal my- 
self,” will conceal myself under the disguise of another kind. 
“ Thus,” having thus reflected, “ she became a cow,” by herself, 
and again and again was this the inclination of Satarupa, incit- 
ed by the impulse of living creatures, as well as of Manu. 


1 A'nanda observes, that the word “again” refers to the same event in a 
former birth, — because the world is without commencement. 

2 The notion of Viraj dividing his own substance into male and female, 
occurs in more than one Puraua. So does that of an incestuous marriage 
and intercourse of the first Menu with his daughter Saturupi, and the 
commentators on the Upanishad understand that legend to be alluded to in 
this place. But the institutes ascribed to Manu make Viraj to be the issue 
of such a separation of persons, and Menu himself to be his offspring. There 
18 * Q deed, as the reader may observe from the passages cited in the present 
• €ssa y, much disagreement and consequent confusion, in the gradation of 
;l )er,son8 interposed by Hindu theology between the supreme being and the 
created world. Col. M. E. Vol. I. p. 65. See also Wilson’s Visnu Purana 
v here, p. 51, note 5, a very lucid view of the opinions of the different Puranas 
F a this subject is given. 
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stallion, tho one a female as*, the oilier a male ass. lie ap- 
proached her. Hence the one-hoofed kind was horn. The one 
became a female goat, the other a male goat, the one became 
an ewe, the other a ram. He approached her. Hence goats 
and sheep were born. In this manner he created every living 
pair whatsoever down to the ants. 4. 

He knew : 1 am verily this creation ; for 1 created this all. 
Hence the name of creation is derived, Verily he who thus 
knows, becomes in this creation like him . 5. 

Therefore 44 the other became a bull. He approached her,” in 
the same manner, as it has been related before. “ Hence kino 
were born.” Thus* 4 tho one became a mare, and the other a 
stall ion,” thus, 4 * the one a female ass, the other a male ass.” 
There, by the union of the mare with the stallion and the union 
of the other kinds 44 the one hoofed kind,” viz., horses, mules and 
asses, 44 were” born. Thus 44 the one became a female goat, the 
other a male goat, the one became an ewe, the oilier a ram. He 
approached her,” viz., the one after the other in the order nt 
they are mentioned . 44 Hence goats and sheep were born. In 

this manner lie created every living pair, male anti female, 
whatsoever, down to the ants,” viz., lie created the world. 4. 

44 He,” Prajapati, having created all this world, 44 know, ’ 
AVliat ? 44 1 am verily this creation.” The world is created, theio- 
fore tile created world is called creation. Because the world is 
created by me, therefore, since it is not separated from me, a |il 
I the world ; it is not distinguished from me. Why is i liirf I * 

44 For I,” because 44 1 created this whole world,” thereiui’ 6 * 
Because Prajapati called himself the creation, 4 ‘ hence,” tlirrc - 
fore 44 the name of creation is drived.” 44 Verily he becomes lU 
this creation,” in this world of Prajapati, 44 like him he become 
like Prajapati, a creator of the world, whicli is not different h° ,u 
own self. Who ? “ He who thus knows,” knows l^ e 
Pr«$ ati, as has been said, that ho is tho world, depending u r uU 
the notion of tho soul, of the elements and of tho deities. 5. 
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Then lie churned. From his mouth, as the place of produc- 
tion, and from his hands he created the fire* Both therefore 

Prajapati, having thus created this world as a succession of 
pairs, was desirous of creating the guardian deities of the 
Brahmans and of the other castes, and at the commencement 
throwing his hands upon his mouth “he churned.” Churning 
with his hands “ he created from his mouth,” as the organ of 
production, and also u from his hands,” as organs of production, 
“ the fire,” the special benefactor of the caste of Brahmans. 
Because both the hands and the mouth are the organs of produc- 
tion of the fire, whose nature is to consume, u therefore both are 
without hair not the whole, however, but only the inside : for 
both resemble in this respect the female organ of production ; 
“ for tins is inside without hair.” Thus also the Brahman was 
horn from the mouth of Prajapati. Therefore the fire is the 
special beuefaefcor of the Brahman, both being sprung from the 
same source, as the older brother is of the younger. Therefore 
tho Brahman has the fire as his guardian deity, and the mouth 
as his strength, as proved by the Sruti and JSmrifci. Thus he 
produced from his arms, the seat of power, the slayer of Bala,l 
and other gods, 2 the ruling deities of the Kshatriya caste and 
also the Kshatriya. Therefore the Kshatriya has Indra as his 
guardian deity, and the arm as his strength, as both »SYuii and 
Hmriti attest. Thus he created from his thigh, as the seat of 
endeavour — the Vasus,3 and others, the ruling deities of the 
Vis, and also the Vi s. Therefore the Yai.vya is devoted to 
agriculture, merchandize and similar pursuits, and his guardian 
deities are the Vasus, k c., according to the evidence of the *SYuti 
and Smriti. Thus he created from his feet Pushana.4 the 

1 Imlra. 

2 Vanina, &c. 

2 file Vasus were the sons of Vasu. Their names are : A'pn, Phruvn. Soma, 
^haha (tire ), Anila (wind), Anala (fire), Pratvusha (da} break), and Prabhasa 
(light )~w. V. P. p. 12R. 

1 One of the twelve A Mityas, sons of Kasyapa by Aditi, the daughter ot 
Bakshu.- L. 0. p. 122. 

17 
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are inside without hair ; for the place of production is inside 
without hair. 

That they speak there this word : Sacrifice to this, sacrifice 
to this, hence sacrifice to the one or the other god, is not 
proper. His is really this creation ; for he verily is all the gods. 

guardian deity of the earth, and also the Sudra, who is fitted for 
servitude, according to the evidence of the Sruti and Smriti. 
The Upanishad makes hero for the praise of the whole creation, 
the supposition, as if the origin of the guardian deities of tlio 
Kshatriya and the other castes had been related, although it 
has not been done, and yet remains to bo related. By this 
passage of the Sruti it is accordingly evident, that Prajapati is all 
deities, bacause there is no difference between the creator and 
the creature, and because the gods are created by Prajapati. 

The meaning of the subject being thus established, the blame 
of the contrary notion 1 of ignorant people is introduced for the 
praise of the meaning, as it has been established ; for the blame 
of the one is the praise of the other. 

“ That they,” the mere performers of sacrifices, " speak 
there,” during the performance of the ceremonies at the time 
of offering, “ this word : Sacrifice to this,” to Agni, (< sacrifice 
to this,” to Indra, &c., they do so in accordance with the 
difference of name, iSYistra, Stdtra, work, &t\, by considering 
this or the other different god, for instance Agni, &c., as one 
among others. This should not be thus understood, became 
u his,” Prajdpatfs, “ is really this creation,” the whole division 
of the gods ; il for he,” Prajapati, as life, “ is verily all the 
gods.” 

Here we meet with a contradictory opinion. ‘ Namely, some 
say, the supreme Hiranyagarblia is meant, others Hirnuya- 
garbha, as being in a worldly state. According to the letter of 
the Mantras the supreme is meant ; for the Srufci says : They 

1 The contrary notion is, that the deities are independent beiny* ; illis 
view is blamed in the next sentence of the Upanishad. 
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call him Indra, Mittra, Varima and Agni.” And another passage 
“ He who is B ram ha, who is Indra and Prajapati, is all 
these gods.” Also the Smrifci says : “ Some call him Agni, 
others Mann, others Prajapati.” And farther : He who is no 
object of the organs, 1 who is unapproachable,2 who is infinitely 
little, 3 nnmanifested, eternal, whose nature comprehends all 
elements, who is not conceived by thought^ sprung tlms forth 
by himself. On the other hand he is also in a worldly state. 
This follows from the passage of the $ruti, stating : “lie con- 
sumed all sins for unless one is in a wordly state, he cannot 
consume sins. It follows also from the passage of the Sruti, 
that he is subject to fear and unhappiness. Also from the 
other: u Being mortal ho created immortals.” Further, from 
the letter of the Mantra : “ Lo the birth of Hiranyagarhha.” 
Also from a passage of the Sinriti in the chapter which treats 
on the results of works : Sages call lira mb a, the creators of the 
world, virtue, the great, the unmanifested, the best condition, 
which can be obtained by the quality of goodness.^ Therefore 
a contradictory meaning being obtained, the argument is 
faulty ? 

We do not grant this, because there is no contradiction, if it 
is considered under a different fictitious view, and a different 


? The organs of action are here meant, according to.A'nanrfa. 

2 To the senses of intellect, eye, ear, &c. 

2 This is the cause, tliat he cannot be perceived by the senses. 

4 No object of the mind, the internal sense. 

6 This passage is taken from Manu 12, 50. According to A'nanda, by 
the creators are meant Manu and others, by virtue Yama, by the great one 
(Maluit), intelligence, Buddhi, the first production of Prakriti, or self-existing 
nature, according to the Sankhya system. Kulluka Bhatfca, the com? 
inentator of Manu, explains it differently, viz., Bramha is the Bramha with, 
four faces, the creators Marichi and the others, Mahafc and Avyakta (un- 
nunifested) two of the causes of the Sankhya system, here the tutelary deity 
°f the same, virtue the embodied virtue. 
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fictitious view is obtained, if it is connected with a special 
fictitious attribute.! In this manner it is declared in the jSruti : 

u Sitting ho proceeds afar, sleeping he goes everywhere 
Who beside me, is able to know the god who is happy and not 

l I translated Kalpana, with “ fictitious view” and Upudhi with “ ficti- 
tious attribute,” as I was unable to find more adequate words. Kalpana 
according to the dictionaries means : arrangement, distinction, artificial 
making ; but these words do not express the meaning, which it has according 
to the Vedanta, where it is a predicate, which is assigned to a thing to which 
it really does not belong, or the conceiving of a thing under an idea which 
is contrary to its nature, as for instance, if Bramha (the infinite soul, infinite 
substance) is comprehended under the notion of infinite mind (manas) or 
infinite intelligence (Buddhi) which notions arc mere anthropomorphisms. 
Thus far is the Kalpana indeed an artificial notion, a notion made by some 
contrivance, or not. founded on the real nature of the thing. Upadlti, (accord- 
ing to Wilson, discriminating or distinguishing property, disguise, in the 
Vedanta this is especially applied to certain natural forms or properties, 
considered as disguises of the spirit which I translated with fictitious 
attribute, is any quality which is assigned by a fictitious notion to the infinite 
sold ; for instance, omnqwitence, omniscience, &c. It the infinite substance 
is considered in its own nature, it has no attributes whatever, and the notions 
under which it is thought, viz., existence, knowledge, happiness, are in 
reality no different attributes, but they constitute the one identical substance 
(A'tma, soul.) 

On the other hand, it is necessary to form fictitious views of the infinite 
guhstance ; for the world cannot be thought by itself, and therefore requires 
to he thought by the infinite soul, as entirely depending upon it. The act 
of the mind by which it transfers the notions of tlio world upon Bnunliu or 
the infinite soul, U called Adhyaropa, which is in fact the same idea 
that of Kalpana. Under the condition, that the world is considered in 
Bramha, Bramha or the infinite soul is also considered under various 
attributes, as for instance, omniscience, universal providence, immanent 
cause of the world, &e. The Kalpana, the view, although fictitious, is }' et 
necessary, and the ITpadhi, the attribute, although not really an attribute of 
Bramha, is still indispensable, if lie is considered in liis relation to the 
world. 

There is therefore, according to the Vedanta, no contradiction, if attributes 
are ascribed to Bramha, and denied of him, as long as the notions under 
which both is done, are kept separate ; namely, he has no attribute 
if considered in himself; he has attributes in his relation to the world- 
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Then whatsoever is moist, the same ho created from his 
semen, this is tho Sdma. So much is this whole universe, 
either food, or the eater of food. Soma is tho food and Agni 
the eater of the food. This is tho surpassing creation of Bramha. 
Because ho from 4 the better parts created the gods, and also , 

happy .” 1 Through attributes he is connected with the world ; 
in reality by himself he is unconnected with the world. This is 
the identity and diversity of Hiranyagarbha, and in the same 
manner of all living creatures, which follows from the passage 
of the $ruti : “ That art thou.” But while Hiranyagarbha, in 
onsequence of the superlative purity of his attributes is, as it 
yero, almost entirely supreme, as iSruti and Smriti declare, 

,1 though they show his worldly state as it were*, at some places, 
lie worldly state of the living creatures, in consequence of the 
)revalent impurity of their attributes, is almost everywhere 
evident. Divested, however, of all distinction of attributes, 
ivery ono obtains tho name of supreme according to the 
widonce of the *S»ruti and Smriti , But the logicians who, 
khandoning tho authority of [the holy writings, reason much 
ibout existence and non-existence, agency and 11011-agency, 
confound the moaning of the $astra. Hence the determination 
}f the meaning becomes difficult. But for those who without 
eride follow the &istra alouo, the meaning of tho &astra with 
regard to deities is as clear, as if it were ail object of percep- 
tion. Hero it is intended to introduce with reference to Pra- 
japati, although he is oue God, such distinctions as food, &c. 

1 Katha Upanishad, 2 Y. 21. In this passage the contradictory predicates 
are founded upon different inodes, by which the soul may be conceived. 
Thus “ sitting'’ refers to its unehaiigeableness, “ proceeding ” to its worldly 
nature, where it proceeds taster than any other being. The Upanishads 
generally represent the difficulty to understand the infinite soul by assigning 
to it contradictory predicates. Thus it is said in the Vajasaneya Up. v. 5. 

(ffic soul) proceeds, it does not proceed ; it is far ; it is near ; it is 
[within this universe j it is without this universe. 
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because he, a mortal, created the immortals?, therefore is it a 
surpassing creation. He who thus knows, becomes in this 
surpassing creation like Prajapati. G* 

That which is this, was then verily unmanifested* That mani- 

Among them the fire has been mentioned ; the Sdma, as the 
first food, will now he mentioned. 

“ Then whatsoever is/’ in the world, “moist,” in the form of a 
fluid, “ the same ho created from his semen,” from his seed. 
Thus it is said in the Sruti : “ From the semen sprang the 
waters.” And the Sdma is also watery ; therofore all that is 
moist, is created by Prajapati from his semen. This is, “as it 
were, the S<5ma.” “ So much is this whole universe/* that, is, 
there is no more than this. What is it? “ Either food,” which 
is S(5ma, as nourishing by its fluidity, or “the eater of the food/* 
Agni, by his heat and harshness, llenco Sdma is defined ns 
food. From the force of the meaning it is evident, that Soma 
is all that is eaten, and that Agni is the cater. Sometimes the 
fire, when offering is made by it, becomes Soma, — S(5ma also, 
when offering is made to it, becomes fire, because it eats, 
Whosoever in this manner perceivos the world, as consisting of 
Agni and S<5ma, under the idea of the soul, is not tainted by 
any blame, and becomes also like Prajapati. “This is the sur- 
passing creation of Bramha,” Prajapati, surpassing, because it 
surpasses his own nature. Which is this creation? “Because 
he from the better parts/ the parts resembling him, “ created 
the gods,” therefore is the creation of the gods a surpassing 
creation. How is it again a creation which surpasses himself? Tim 
answer is : “ And also, because he, a mortal/' of a mortal nature, 

“ created the immortals,” the gods of immortal nature, after 
he had consumed all his sins by tho fire of works and know- 
ledge, therefore is this surpassing creation the effect of perfect 
knowledge. Therefore “ he who knows” this surpassing creation 
of Prajapati, as proceeding from himself, verily become* 10 
this surpassing creation like Prajapati, becomes a creator l^ 0 
Praj&pati. G. 
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fested itself by xvatno and form, as it is commonly said : “ He 
is of this name, of this form.” Ia the same manner that which 

“ That which is thisl was then verily unman ifestod.” All 
Vedaic causes, 2 denoted by knowledge ail i work, depend upon 
such distinctions as agent, &c., and tlieir ultimate reward is tho 
acquirement of the state of Prajapati;3 the effect is “ so 
much/’ viz., this manifested world. The Upanishad is now to 
show, how this manifested world, depending upon tho con- 
lcction of causes and effects, was before its manifestation in the 
shape of a seed (in its original shape) which is inferred, as the 
>ree is inferred from its effect, tho sprout ; for this tree of the 
world, whose seed is work and whose field is ignorance, is to be 
taken up with its root, as by its taking up the liberation of 
man is accomplished. Thus it is said in the Kathaka4 : “ Its 
root is above, its branches go downwards/’ The same is said in 
the Gita : “ Its root is above, its branches go downwards.” It is 
also said in a l’urdna : The eternal tree of Bramlia. u That, 
the world in tho state of a seed before its creation, is named, 
pn account of its imperceptibiiity at that time, by the pronoun 
that,” which denotes anything that is no object of perception. 
H he word “ verily,” which is the mark of a narrative, 5 is used 
iere for the object to make it easily understood, that tho world was 

1 That which is this. Tad idam (that this) according to an idiotism in 
Sanscrit, where two demonstrative pronouns, this and that, arc connected 
nth the same subject, and where tad (that) refers to the past time, and idam 
this) to the present time. The Vedanta frequently uses this form of 
xpression to show the identity of the logical subject in its connexion with 
dedicates which exclude each other. 

2 Vedaic causes are here causes of ally mode or form of worldly existence 

s asserted by the Vedas ; causes which lead to final liberation from the 

voi*l ( l, are accordingly in this passage not referred to ; this is evident, says 
Ihuiula, on the ground, that a multiplicity of causes cannot be a means of 
[Iteration which is of a uniform nature. 

| 1 2 3 Or in other words the Ultimate reward is the state of death.— A', th 
‘ 4 * 6 KMiaka, 2 Adh. <j Volli. V. I. 

6 The word for narrative is Ililuwa. Iti-ha-asa ; thus verily it was, which 
r, nula commonly concludltig a narrative in the Vedas, became the term of 
narrative generally. 
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is this also then manifests itself, as it is saicl : “ Ho is of this 
name, of this form.” He entered this world. 

in the state of non-manifestation, because it is connected with the 
past time. If it is said : Thus it verily was, it is easily understood, 
that the imperceptible state of the world is meant, in the same wa v, 
as if it is said : There verily was a king Jiulhisthira. “ Which is 
this.” This denotes the world as manifested by name, form and 
work, as being in the connexion of cause and effect, in the manner 
in which it has been described. The terms “ I hat ” and “this” denote 
the state of imperccptibility and perceptibility of the world, and 
placed upon one and the same subject, they express the identity 
of the world in its state of perceptibility and imperoeptibilitv. 
The meaning is : That which is this, and this, which is that, 
was then unmauifested. If this is the case, it is evident that no 
effect can be produced from anything that does not exist, and 
that it cannot be destroyed from anything that exists. 

“ That,” so described world, which was not manifested, 
manifested itself by name and form. The reflexive forml 
“ manifested itself” shows, that the soul was manifested by 
itself. “ It manifested itself,” it clearly obtained a perceptible 
form of existence, the limits of whoso knowledge are the 
differences of name and form, which by its own power^ pro- 
duced. the relations of ruler, agent, and depends upon the action of 
causes. “ Ho is of this name; ” by the pronoun, 3 *< he,” which i<a 
name without distinction, a name only is indicated. “ II f ' is of 
this name,” viz , Dcvadatta, or dajnadatta is his name. lathe 
same manner the pronoun “this,” in the sentence , he is of Mw 
colour , denotes colour generally, without distinction of white or 
block, &c. “That,” un manifested, substance, “which is this, 
then,” at that time, manifests itself, by name and form, in the 
manner as it is said : He is of this name, this form. 

1 Karma Kartri, whore the agent f Kartri) is its own object (Karma.) 

2 This is here mentioned, because according to the Vedanta it is necessary 
that the world as an effect must have a cause. 

3 The word for pronoun is in Sanscrit, Sarvanuma, a general name, cn^ 16 
meaning of which the exposition, as given above, is founded. 



FIRST CHATTER. FOURTH HRA'MtfAtfA. 137 

“ He,”! foT wham the whole $astra2 i s commenced, upon 
whom by means of natural ignorance the nations of agent, 
ceremony and reward are transferred, who is the cause3 of the 
whole world, from whom, identical with his nature, name and 
form, not manifested before, are manifested, as dirty foam from 
clear water, and who, different from either, name and form, of 
his own nature is eternal, pure, intelligent and free, “ he, >5 
manifesting the before unmanifested name and form, which are 
identical with his own nature, “entered this world,” these 
bodies from Bramlul down to inanimate matter, dependent upon 
works and the consequences thereof, and subject to death and 
other evils* 

* But it was said, that the unmanifested manifested itself ; 
how can it now be maintained that even the supreme soul, 
manifesting the uunianifested entered this world * 

There is no fault in this first, because the supreme soul was 
meant under the notion of the unmanifested world ; for we 
said, that the unmanifested world, which produces the relations 
of a creator, agent, &c., and which is dependent upon the action 
of causes, &c., manifested itself ; secondly, because the term 
il this ” is identical with the term “ manifested.” As “ this ” 
means manifested, when it has obtained the endless differ- 
ences of ruler of the world and other agents, of cause, &c., 

1 The Supreme Br.imha. 

2 Viz., the Veda in its two parts, the Karma Kan da, which relates to 
ceremonies, and the Jnana Kanda, which relates to the knowledge of 
Bramha. 

3 Viz., the only cause, without any difference of the mediate and material 
cause , as in the Sankliya system. 

4 In other words, before it was not said of the soul, that it manifested the 
* orl< b it was that the unmanifested manifested iLself. How is it 
therefore consistent with that doctrine to substitute here the notion of the 
l0l d lor the notion of the unmanifested 1 

18 
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so moans “ that ” umnunifested, when ii has mot emitted any 
of its differences. The only differcneel is, that the one is 
manifest, the other not manifest. In common life alsq the 
same word has different meanings according to the intention of 
the speaker, as if, for instance, it is said : The village is arrived, 
the village is empty. Sometimes the word village may only 
mean the dwellings, as in the sentence : the village is empty. 
Sometimes the inhabitants may he intended, as in the sentence : 
the village has arrived. Sometimes both meanings may ho 
intended, as in the sentence : let him not enter the village. 
Thus also in the present case. If it is said : this manifested 
and unmanifested world, where there is no intention to separate 
them, the soul and the non-soul are meant. Further, this world 
subject to production and destruction, means the world alone. 
Further, the soul, which is great, not produced, not extended, 
which is not this, which is not that, means the soul alone. 

But how can it be thought ‘ he entered ’ the world, manifest- 
ed by the supreme manifesto!*, and everywhere and at every 
time pervaded by him ? For a country, which is not entered 
before, may he entered by anything of limited extent, as for 
instance, a village by a man, &c., hut not by anything without 
limit , as for instance the ether, because from its nature it is 
always present If he entered it, as a snake a stone, by a 
modification of qualities , 1 2 we may grant such a modification 
for the snake, but not for the supreme soul, because lie entered 

1 Between the world in its former and in its present state, 

2 The snake can be considered as a modification of the stone, b-’eausc 
according to the Vedanta, both are productions of the five elements; there- 
fore there is no contradiction in considering the snake a modification of the 
five elements which abide in a stone. In the same manner it may be thought, 
that the infinite soul entered the intellect and other creations by its modi* 
libation as life. 
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even with his nature. If it be- supposed, that, abiding in the 
effect (the world) lie was produced by a modification of qualities, 
and that by this lie entered, as a snake, which is produced at 
the same time, abides, in the stone, or water in a cocoa-nut, we 
object,. because the $rufci says.: having created tliafc ho- entered 
it; for here it is evident, that the creator himself, without 
aligning another mode of existence, when lie had created 
the world, entered it afterwards. Thus it is said : having en- 
joyed he goes. There also is a. mutual difference between the 
actions of enjoying and going, referring to the past and present 
time, but the agent is the same. The same ease is here, and it 
cannot be thought that a modification of existence of him who 
abides in. this eject, is produced. 

Nor accords the idea of ail entrance, which denotes the separa- 
tion from one place and the connection with another, with the 
'ah a of the soul, which is without parts and without limits. If it 
be supposed, that the $ruti refers to ail entrance, where parts are 
admitted, we deny this on the authority of such passages of the 
tfruti as : for he is radiant, without forms, ho is complete, with- 
out parts, without actions ; wo deny it also on the authority of 
Hindi passages as prohibit the application of any differences of 
qualities whatsoever to tfie soul. 

Nor entered he The world as an image, as there is no separa- 
tion of a second thing. 

Nor did he enter if as a quality enters a substance, because 
ho does not depend upon anything ; for a quality indeed, which 
111 every way depends upon another thing, is considered to enter 
a substance, but not so Bramha, as depending upon himself 
according to the &ruti. 

Nor as a seed the fruit, because such attributes as an increase 
and decrease of its parts, a production and destruction, are 
assigned to this relation ; but there are no such attributes of 
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Brasilia, of whom it is said in the Svwtx : He 4 s not produced, 
he is without age, &c. 

Nor i\s another separate body : for from the passage of the 
jSruti : This deity reflected, let me manifest name and form, it 
is clear that the same deity, which enters, also, manifests ami 
acts. Also from these passages : “ Having created this he 
entered it,’* and : u Having opened the place, where the hairs 
divide, he entered by this door “ Having considered all forms, 
having made all names, the hero sits inclined." “ Thou, 0 
youth, or thou, O maid, tliou, old man with a staff, spends thy 
time,” it follows, that no other enters b\\t the supreme soul./ 1 2 

If it be thought, there is a multiplicity in the supreme soul, 
in consequence of the natural differences of the things which he 
entered, we object from passages of the firuti as : “ 0,i\e god he 
sits at many places ; being one, ho proceeded to many places. 
Thou, although one, hast entered many. One god art thou 
concealed in all beings thou pervadest all ; tliou art the so>ul 
within all beings.” 

‘We shall at present not enquire, whether the idea of entering 
has been established or not ; but it is clear, that the supreme 
soul has a wordly form, because the things which he entered, 
have a wovdly form, and arc nut different from the soul ? ' 

We deny this, because tho Sruti says: Ife overcomes death* 

If it is thought that lie is in a wordly state, on the ground 
that he is subject to happiness ami unhappiness, we object ; for 

1 Aittariya Up. 3 Vol. 11 P., tliftt is to say, having opened the middle 
pvt of the skull, where the hairs divide, he entered the body by this 
opening. 

2 The first part of the argument was to prove, that it is the supreme soul 
which enters ; the second is to show, that the supreme soul is not affected i» 
its nature by his entrance. 
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the $rufci says: u *He is not tainted with the unhappiness of the 
world, lie is free from it.” 


If you say, this is improper, because It is at variance with 
perception,! we do not agree, because the difference in objects of 
perception or other sources of knowledge is only produced by 
(he notion of depcndanco on attribute*.? Such passages of 
the Sruti as : “Thou doest not behold the beholder of the visible.” 
“ How ccml< * 0,10 know him who knows ?” Unknown is he who 
knows prove that knowledge has no reference to the soul .3 
To what then ? Knowledge from perception, doolarod in snob 
sentences as ; J am happy, I am unhappy, is the object of tho 

linage of the soul, which is reflected in tho intellect and in other 
attributes. 


The same is also shown hy the fiction of tho identity of the 
perceptible object (tho body) and the subject which perceives 
(the soul) in a sentence like this, I am! (body). It follows also 
from the passage of the S ruti f « There is none else but him who 
sees,” by which the idea of another soul is prohibited. 

If you say, that happiness and unhappiness are qualities of tho 
body because both must bo predicated of parts 0 f the body, 5 
anil that therefore from the passago of the Srnti : “ For the 
sake of the desire of the soul, ”6 it is improper to maintain, that 

I perception, as, ii, common life, people say : I am happy, 

tfiesoah tllerefore a°t by the soul, as attributes do not really belong to 


4 OQ perception, for instance, I am happy, I am unhappy, 

the bod? 186 .^ le H0,, b which is endowed with the perceptible object, 
a worldly sfcfte ° bject of ^ erce P tim b and therefqre the sou* in itself is not in 

the hollu^f .o r()U nd, that every one who feels pain or pleasure in any part of 
0 r j,. e ; ers this part to himself, as if one says, “ my head aches.-’ 

^eaiis^l^l^ 0 °£ happiness is granted, the contrary must be also admitted, 
* e bot n ave inseparable. 
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the soul is free from the world ? — we do not agree, because the 
passage of the Sruti : a Where it is, aa it were, some other 
thing,” shows, that it is for tho sake of the soul,, which is in the 
state of ignorance. From such passages ^ “ How can it behold 
any one.” (B. A'. 4th A. 5th B.. 15. Bib. I. y. 11. p. 920.) 
“ There is no difference whatsoever with regard to him. (K. 
U. 4th. V, 11. B. I. Y. VIII. p. 130.) “ There is no delusion, 
no grief,” (Vaj\ S. U. 7. B. I. VoU VIII. 14) which, refer to 
knowledge, it also follows, that unhappiness, as. prohibited in 
them, is no quality of the soul. 

If it is said, c that the unworldly state of the soul cannot he 
admitted as contradictory to the argument of logicians/ 1 we 
deny this, because by reasoning also it can be proved that the 
soul is free from unhappiness ; for unhappiness, which is ail 
object of perception, cannot be attributed to the soul, which is 
no object of perception. If you say, ‘ that unhappiness is in 
the same manner a quality of the soul, as the sound is a quality 
of the ether/2 wo deny this, because the soul and unhappiness 
are not objects of one and the same kind of knowledge ;3 for a 
knowledge of unhappiness,. which is an object of perception, can 
never become an object of the soul, which is eternal, and can 
only be known by inference. Unhappiness cannot become an 
object of the soul foe this reason also, that the soul, as one, is 
no object of anything whatsoever. 


1 Of the Vais'eshikas, according to whom the soul has the following 
fourteen equalities ; intellect, pleasure, pain, desire, aversion, endeavour, 
number, (quantity, severalty, conjunction and disjunction, faculty, merit unu 
demerit, 

2 Viz., the connexion between substance and quality, which exists between 
e‘her and sound, of which the one (sound) is perceptible, the other (ether; 
not perceptible, may also exist between soul and happiness. 

* This is in accordance with the principle, that where there is a rclsd 10 ” 
between quality and substance, these are both perceived by one and the 
kind (source) of knowledge, as for instance, a jar and its white colour. 
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If you maintain, * that, like a light, the soul, although one, 
is an object and manifests objects/ we do not agree, because 
this is impossible at one and the same time, I and because the 
soul has no parts. Hence the idea, that there is a perception 
of knowledge, aipl that knowledge is at the same time perceived, 
cannot be admitted with reference to the soitL 

If it is said : 6 Unhappiness and soul, the one of which is an 
object of perception, the other of inference, are in relation of 
quality and substance, as may be known by inference ; for 
unhappiness is constantly an object of perception, and lias an 
equal dependence upon a substance y as form has/ &c. Accord- 
ingly, as unhappiness is perceived bp the soul through its union 
with the mind, such attributes as multiplicity, changeablenes 3 
and transientnoss, must be also assigned to the soul ; for with- 
out a change in the substance which is in contact, it is nowhere 
found that a quality is added or removed. Nor has it any time 
been found that a substance which changes, is without pan-ts, 
or that a substance whoso qualifies are transient, is eternal. 
Nor is the ether considered as an eternal thing by those who 
follow the gruti. Nor is there any other case. 2 If you say, 
“that a thing, although it changes may be eternal, because 
the knowledge, ‘ that is this/ yet remains we deny this, 
because the notion of change cannot be thought without the 
notion of a change of the parts ot the thing. 

Aud if you say, ‘ that a thing which has parts, may also bo 
eternal/ we deny this because a thing that has parts, must 

1 In accordance with the doctrine of the Nyaya, that the mind, through 
whose agency every object, external or internal, is represented to the soul, 
cun only perceive one object at one time. 

* The supposition of atoms is meant ; for the existence ol atoms cannot 
be proved by any evidence. 
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before have been joined by & uttion of its pants, by which the 
idea of a separation is established* 

If yon say, 6 that this is contrary to perception, as if you see 
lightning/ we object because we conclude that its parts have 
been joined before. Therefore it is impossible 4o conceive the 
idea that the soul is the site of unhappiness and other transient 
qualities* 

And if you say, ‘ on the supposition that the supreme soul is 
without unhappiness, and that there exists no other soul which 
is unhappy 5 the lustra, which is commenced for the purpose 
to remove unhappiness, is useless, we object, because it has the 
purpose to destroy the illusion of unhappiness, which is placed 
upon the soul by ignorance. And also because the unhappiness 
of the soul is only fictitious, and is removed in the same Wtvj^ 
as a mistake in counting a common number, in which the 
person who counts, himself is included.l 

As the image of the sun, &c., enters the water, so the 
entrance of the soul means the perceptibility of the soul in its 
effect which is manifested like a reflection. Before the production 
of the world the soul is not perceived ; afterwards being perceiv- 
ed within the intellect in the effect which is created, manifested 
as the reflection of the sun, &c., is perceived in water, it is 
defined, as it were, as entering after the creation of the effect. 
This is evident, for example, from the following passages : 

1 This seems to refer to the following tale. Ten friends having crossed a 
dangerous river, were anxious to know, whether any of them had been lost, 
and accordingly one of them commenced to count, but omitting himseh 
(A'tma, meaning the soul and himself,) found, of course, that there were only 
nine. The others successively counted also, but doing it in the same manner 
as the first, the result was the same. Upon this they thought, that one had 
perished in the river, and broke out in lamentations. A stranger who parsed 
by, perceived the cause of their error, and explaining it to them satisfactorily- 
-changed their distress into rejoicing. 
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Unt.il the ends qf the nails, as a razor is placed in a razor-case, 
or Viswambhara in the dwelling of Viswambhara. They 


“ He entered this world.” (B. A'. U* 1st Adh. 3d B. 7* B. I. 
Vol. II. p. 155) “ Having created this world, he verily entered 

it.” (Taittariya*U. 2d Adh. Gth Anil. B* I. Vol* VII* p. 90.) 
“ Having opened the place, where the hair is divided, ho 
entered by this door.” (Aitt. U* 3 Kh. 12 Varga B. I. Vol. VII. 
p. 198.) u This deity reflected: Verily, I am these tlirco 
deities.” (Chh. U. Gth Prapa. 3 Kh. B. I. Vol. Ill* p* 406.) 
“ Having entered hy this life, soul, &c*” (Ohh* U. Gth Prapa. 
3d Kh. B. I. Vol. III. pp* 40T— 411*) 

This is meant hy the entering of the soul, hut we scly , it is 
impossible, that the soul which is all-pervading and without parts 
has ever a real entrance, the notion of which is to proceed from 
one part of space, place, or time to another. 

Moreover there is nothing else but the supreme soul, as we said 
before in accordance With such passages of the <S»ruti as the 
following: — “ There is nothing else that sees, hears, &c*, but he. 0 
(B. A. 3rd A. Gth B. 11. B. I. Vol. II. p. 637.) 

And the notions of creation, entrance, preservation, and 
destruction are merely formed for the apprehension of the soul . 
Again the apprehension of the soul is enjoined for the sake of 
final liberation, which is evident from such passages of the 
Sruti as : 

a He knew the soxll.” (B. A'. 1st Adh. 4th B. 10. B. I* Vol. 
II. p. 198.) “ Therefore he was this all.” (B. A', p. 209.) 

“ He who knows B ram ha, obtains liberation.” (Taitt. 2d A. 
1 Anuv. 1 Kh* Bi I* Vol. VII* p* 37) “Ho who knows the 
supreme Bramha, verily becomes Bramh.x.” (3 Mund* U. 2 Kh* 
9 M. B. I. and Vol. VIII. p k 323*) “The person who has a 
teacher, knows Bramha” (Chh. U* 6 Prapa* 14 Kh. B* I. 
Vol. III. p. 459.) “ He lives as long ” (as he has not obtained 
liberation)* (Chh. U. Gth P. 14th Kh. B. I. Vol. IIL p. 460.) It 
is also evident from passages of the SmViti as : “ Then forthwith.’ * 
(Bh. G. 18th Adh. 55.) Having known me iu truth, he enters 
19 
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do not behold him. For when incomplete, wl^en inspiring only, 
it is called life, when speaking, speech, when seeing, sight, when 

me. “ For it (the knowledge of Bramlm) is the highest know- 
ledge ; immortality is thereby gained. ” (ManuS. 12th Add. 85.) 

And the passages with regard to a creation, &c., serve for the 
purpose to establish the knowledge of the identity of the soul, 
because the notion of difference is prohibited. Therefore the 
entrance means the perceptibility of the soul as far as it abides 
in its effect. 

“ Until the ends of the nails.” (Vide. p. 138.) This means, 
to the ends of the nails the consciousness of the soul extends. 
How did he enter the w f orld ? The answer is : As in common 
life, “ a razor is perceived as placed in a razor-case.” or as Viswam- 
bhara, which means fire, — so called from its supporting (bhara), 
the world, Viswa, — is concealed in a nest, viz., in wood, Ac, — it 
is there ; for on rubbing wood, Ac., fire is perceived, — and as 
razor is placed on one side of the case, and as fire is everywhere 
pervading wood, Ac., so, the soul, generally and specially, abides 
pervading the body. For there it is observed, performing the 
functions of inspiration, Ac., and of seeing, Ac. Therefore u they 
do not behold,” do not apprehend “ him the soul, which lias 
entered there, endowed as it is with inspiration, Ac., seeing and 
other functions. 

But is not in the sentence : “ They do not behold him,*’ a 
prohibition of a thing, which lias not been obtained before ? for 
710 doubt , the beholding has not been obtained in our text. 

There is no fault in this, for in the passages, relative to the 
creation, preservation , Ac., which were directed towards the 
acquirements of the. knowledge, that the soul is identical, the 
beholding (knowledge) of it (of the soul) has been introduced. 
Thus a Mantra declares : “ Being of this and that form, he 
became everv form for the sake of being seen.” (Kath. U* 
5 Y. 9-10 Mantr. B. I. Vol. VIII. p. 138. B. A'. U. 2 A. 5 
Brandi. 19 Kh. B. I, Yol. II, p. 600.) 
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hearing, oar, who ft minding, mind. These are the names of its 
actions. Whosoever worships one or the other special being? 
separate fiom that totality y does not know, tor that soul is in- 
complete ; it is determined by this or that individual function. 
The soul ; considering this, let a man worship it ; for in it all 
these differences become one. 

The reason, why the sold having the functions of inspira- 
tion, expiration, &<_*., is not apprehended, is given in the words : 
“For when incomplete;” because it is not perfect, when inspir- 
ing or performing othei* functions. Whence again proceeds tlvo 
incompleteness ? The answer is ; far by “ inspiring” perform- 
ing the function of inspiration (Pranana) it is called life (Prana) 
tor by performing the function of inspiration (Pranana) life 
(Prana) inspires, that is to sav, performs no other function, as 
tv wood-cutter , or a cook is so called from special work. There- 
fore because it does not include the other functions, it is. in- 
complete. 

In the same manner, “ when speaking,” performing the 
function of speaking, it is called speech, “ when seeing,”' it is 
called sight ; for because the beholder sees (chashto) therefore 
it is called eye (chakshu :) ; when hearing (srinvvan), it is 
callod ear (srotram.) By the words : <l when inspiring, it is called 
life, when speaking, speech,” the origin of the power of action 
l!i shown, by the words “ when seeing, sight, when hearing, 
ear,” the origin of the power of knowledge; for the objects of 
the power of knowledge are name and form ; for nothing is an 
object of knowledge, unless having name- and form. The organs 
of perceiving them are the eye and tho ear, and the action, to be 
performed by name and form, is intimately united with life, 
flic organ of the manifestation of this action , which depends 
Bpon. life, is the word. In this manner speech is mentioned hero 
111 illustration of the other organs of action, viz., the hand, foot, 
jtod the organs of excretion and generation ; for it will afterwards 

said : “ for this all is manifested,, or this threefold, name, 
and action.” (13, A'. 2d A. 1st K h. B. I. Vol. It. p. 313.) 
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same, it was not acquired before, and the identity of the terms of 
“ knowledge” and “ worship” is evident from the passage of the 
Sruti, commencing : “ He does not know,” where knowledge is 
praised, and concluding : “The soul ; considering this, let a man 
worship it,” (B. A', p. 173), for by such passages of the Sruti 
as: By this he knows this all.” (B.A'. p, 185), and: “He 

knew the soul,” Ac., (B. A', p. 198), knowledge is the same as 
■worship, and as it was not acquired before, it is also the object 
of a rule, 

Nor show people any activity, if only the natuie. of a thing is 
related. Therefore that passage is a regulation for acquiring 
something not acquired before. 

This follows also from its being identical with a regulation 
concerning rites. As the regulations concerning rites enjoin 
by such words as : “Lot him sacrifice,” “let him offer,” so by 
similar words as : “ Let a man worship it,” and : “ The sou) 
should be seen,” &e., the worship of the so.ttl is enjoined, wherefore 
there appears no difference between a regulation enjoining tlw 
worship of the supreme soul and the former regulations. 

This follows also from the reason, that knowledge is an act of 
the mind. As a person, by whom an oblation is taken for a 
deity, should reflect on this deity in his mind, before performing 
a sacrifice, which is commenced by the word : “ Yashad, by 
which this and other ceremonies are proved as acts of the mini, 
so the passage: “ Let a man worship,” indicates, that the soul 
is to be thought of, to be meditated upon, (B A'. A'. 2d A. -ffk 
B. 5th Kh. B, I, V. II. p. 450,) and that the act therefore- 
refers to knowledge. In this manner we maintained that t ie 
terms to know” (Veda) and “to. worship” had the- same 

meaning. 9 

This follows also from the reason that out' passage poss & 

the three parts of a regulation. For instance, in the regulate 11 ’• 
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u sacrifice^ <fec., viz., what, by wluit means, and how, 

the three parts, by which future desires are removed, clearly 
appear. In the same manner, if the regulation : “Let a man 
worship,” is about to be fixed, and at the same time the inten- 
tion, what is to be worshipped, by what means or how, the threo 
parts are established by a passage like this : “ Let him who is 
intent on the duties of abstinence (from desires that are forbidden ) 
of the observances of a religious student, of tranquillity and 
self-restraint, of resting (from all ceremonies), endurance, &c., 
worship the soul by the mind.” 

And as by the enunciation of the regulation for the Dars'a- 
phrana in lisa, &c., the application of all its parts is established, so 
by the enunciation of the regulation for the worship of the soul 
is established the application of the subject of tho worship of 
the soul as found in all the Upanishads. The application of 
passages as : “ Tie is not this, he is not that.” (B. A'. 2d A. 3 
b. ()th K. B. J. V. II. p. 435.) “ Without gross body,” one, 

without duality. ( (Jhli. U. 6 P. 2 IC. p. 387.) “ Ho overcomes 
(loath,” &<\, is made by showing the speciality of the nature of 
Ihe soul which is to be worshipped. And the reward is libera- 
tion or cessation from ignorance. 

Others say : ‘ By worshipping should be produced another 
s pecial knowledge whose object is the soul. By this alone the 
&°ul is known, and ignorance also removed. The knowledge, 
Produced by the word of the Veda, has not tho soul for its 
oh .loct. This senso is also supported by such passages as : 

Having known, let him form his knowledge “ He is to be 
Seen > to be heard, to be thought of, to ho contemplated, to be 
Arched, to be enquired.” ’ 

We do not admit the latter view, because its meaning docs not 
* iffer f rom t j le f ormer# j s ^he p a ^ sil g 0 ; « The soul, there- 
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fore, let a man worship it ” a regulation fqr something, not 
acquired before. Why ? The words, referring to the nature of 
the soul, have no other meaning, of anything to bo done by 
the mind or the external senses, beside the knowledge, produc- 
ed by the prohibiting sentences with reference to the non-soul.l 
For there a rule has taken effect, where, beside the knowledge 
produced by merely hearing fhe words, a person is observed as 
engaged in its execution, as by the rule of the Dars'apurna- 
" mdsa": “ Let him, who is desirous of heaven, sacrifice ; ” for the 
knowledge, produced by the words for the regulation of the 
Dars'npdrnamdsa, is not also the performance of its ceremonies. 
This is dependent on a perfect knowledge and the other 
requisites ; but here, on the other hand, beside the knowledge, 
produced by the passage, viz., “ He is not this, he is not that,” 
establishing the idea of the soul, there arises no activity, as it 
does with regard to the ceremonies of'tho Dars'apffrnamasa, &c., 
and this for the reason, that the knowledge, produced by that 
passage, causes the cessation of every activity for the know- 
ledge of a person who is unconcerned in any worldly affair, 
does n<t, produce activity, because such sentences as: “He is 
one uituout duality.’ 1 (Chh. U. 6 Trap. 2 Kh. B. J. Vol. HI. 
pp. 387, 389, 398.) “ That art thou,’’ (&c., pp. 448, 457, 453, 
455, 461.) annihilate tho Knowledge relative^ to non-Bramha, or 
the non-soul. And this knowledge being annihilated, no desire 
for action arises ; for it would be contradictory. 

If it is said. ' that by the knowledge alone, produced by such 
passages (as osianlislnd the nature of Bramha) there is no » nnl " 
hilation oi tin ..now ledge of a non-Bramha, or a non-soul, ' ve 


1 That ia to say, the sen tenses which declare the nature of the soul, have ^ 
same meaning as sentences which prohibit to comprehend the ^pul by» 
butes of the non-soul. 



FIRST CHAPTER. FOURTH BRa'MHANA. 155 

contradict, because it Is proved hy such passages as *. “ That art 
thou,” <£ It is not this,” “ It is not that,” “ This is the soul,” 

<l One immortal Bramha without duality is this,” “ There is none 
who sees, dec., but him,” “ Know this alono as Bramha.” (K6na 
U. 4, B. I. Vol. yiir. p. 43.) 

Nor do those passages set forth the object of a rule with 
reference to Bramha to be seen, &c*, because this, as we already 
said, does not differ from the meaning first stated. And we said 
before, that,— -because by passages, setting forth the true nature 
of the soul, such as : “ That art thou,” the knowledge of the 
soul was established at the time of Clearing them, — no per- 
formance, different from the regulation for the object of the 
seeing, was necessary. 1 

1. If yon say, c that, without a rule, by the mere declaration 
of the nature of the soul, a knowledge of the soul could not 
arise,’ we object, because the knowledge of the soul is produced 
by hearing passages setting forth the soul, and why do you want 
to do once more what has been done already t 

2. If you say, ( knowledge does not arise by hearing such 
passages,’ we do not admit this, because we should otherwise 
have a retrogress in infinitum. For as (according to your 
opinion) by hearing the meanings of passages, declaring the soul, 
without a regulation, knowledge does not arise, it would follow 
that also by hearing the meanings of the words of the regula- 
tion, knowledge could not arise without a regulation, and this 
would require another regulation. The same would take place 


Where then is the regulation ? If there i8 one, it either takes place— 1, with 
reference to the knowledge of the soul, or 2, to the hearing of the passage, setting 
forth the knowledge of the soul, or 3, to the continuation of the recollection of 
the meaning, or 4, to the subduing of the state of the mind. But in all these cases 
his impossible, as will be shown presently. — A'. G. 

20 
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on hearing the latter, so that a retrogressin infinitum is evident 
(by your assumption). 

3. Further, if you assume, * that by the continuation of the 
recollection of the knowledge of the soul, arising from Ve'da'k 
passages, a meaning is produced, different from the knowledge 
of what is merely heard, (and that therefore a regulation is 
necessary)/ we do not agree on the ground, that the meaning 
has been obtained. At the time indeed that the knowledge, 
whose object is the soul, arises from hearing passages which 
produces the idea of the soul, at the same time this knowledge, 
at the moment of its production, annih ilates the false knowlege 
with reference to itself. And if the false knowledge whose 
object is the soul, is annihilated, the natural recollections 
also, which are the effects of that false knowledge and which 
manifest the differences of a substance not the soul, cease to exist. 

This follows also from the knowledge of the unreality of every 
other thing ; for if the knowledge of the soul is true, it is also 
known, that every other substance is unreal, as tainted with 
transientness, unhappiness, impurity and many other faults; 
also from the fact, that the substance of the soul is free from 
them. Therefore, if the soul is known, there are no longer any 
recollections of a knowledge with reference to anon-soul. And 
as at last there exists in reality a continual recollection of the 
knowledge only of the soul, no regulation can be established. 

This follows also from the annihilation of all faults, as grief, 
delusion, fear, weariness and other kinds of unhappiness ;l f° r 
grief, delusion and other faults arise from a knowledge contrary 
to that recollection, as is proved by such passages of the Sruti 

1 This may also be rendered ... and other kinds of unhappiness, which 
is effected by that recollection; for grief, delusion and other faults arise fro® 
a contrary knowledge. 
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ag; “What delusion is thore.” (Vajan. S. U. B. I. Vol. VII. 
p. 14.) “ The wise is not afraid.” “You have, O Janaka, 

obtained fearlessness.” (Br. A', p. 702.) “The bonds of the 
heart are broken,” &c. (Mund. 2d Kh. 8th M. B. I. Yol. VII. 

p. 302). 

4. If you say, ‘but then subduing has another meaning; 
thorefore there ought to be a regulation ; for the subduing of the 
state of the mind (Chitta) has a meaning different from the 
knowledge, produced by the words of the Veda. And in other 
philosophical system,! also the nature of a rule is known by 
that which, is to be done/ We deny this, because it (the 
subduing of the state of the mind) is not known as effecting 
liberation; for in the Vedanta nothing else but the knowledge 
of the soul as Bramha is considered as effecting the final end 
of man. This follows from a hundred passages such as these : 
“ He knows the soul alone ; hence he became this all.” (B. A', 
p. 209.) “ The knower of Bramha obtains the supreme Bramha/’ 
(Taittiriya U. 2d. A. 1 A. I. M. B. I. Vol. VII. p. 51.) “ Who- 
soever verily knows the supreme Bramha, becomes Bramha. ,f 
u A person who has a teacher, knows.” (Chh. 6th P. 14th K. B. 
J. V. III. p. 459.) “ To him all becomes- for ever without fear.” 
Whosoever thus knows, becomes Bramha,” &c. 

Moreover the aforesaid subduing depends not upon another 
cause ; for beside the uninterrupted recollection of the knowledge 
of the soul, no other cause exists for the subduing of the state of 
soul, and in this sense it has been stated before ;2 without a 
knowledge of Bramha, however, nothing can be thought as 
cause of liberation. 

Further, there is no intention, and therefore is no regulation. 

£ In the Yogas'astra. 

Viz., that the state of the mind, beside the knowledge of the soul, has no 
other cause. 
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What has been said before , * that, as an intention with regard to 
a regulation, — for instance when it is said : “ Let him sacrifice, 1 ” 
where the three parts of a regulation, viz., what, by what means, 
and how, are present, — is removed by understanding the effect, 
cause and the necessary acts, so it is also here established with 
reference to the regulation for the knowledge of the soul,’ we say, 
this is not true, because every intention is annihilated at the 
very time, when the meaning of passages as the following is 
understood : “ One even without duality.” “ That art thou.” 

“ He is not this, he is pot that.” “ That soul, which is not 
within, which is not without, is Braniha,” &c. 

Nor is the application of a regulation possible, in order to 
understand the meaning of a sentence. And wo have already 
explained the fault of a regress in infinitum, following from the 
application of another rule. 

Further, no rule can be understood to proceed from passages 
such as : “ One Bramha even without duality,” because it is 
abolished by the declaration of the nature of the soul. 

And if you say, ‘ there is no proof that this takes place by the 
mere declaration of the nature of a substance. For instance, as in 
the passage : " He wept (arodit) ; because he wept,, therefore 
Rudra (a name of fire) obtained the name of Rudra,” iTaitt. & 
5th Pr, 1st Kh.) there is no proof by the mere declaration of 
the nature of the substance, so thero is also no proof in passages 
setting forth the nature of the soul,’ — we object, because there 
is a difference. Neither the declaration of the nature of a thing* 
nor the declaration of rites is the cause of the proof or non^ 
proof of a passage of the Ve'das , but it is the production of 
knowledge, united with its necessary* effect. Where such a 
passage is met with, it is also proved, and where not, it is not 
proved* 

Moreover we would ask you : Do you admit that in passage 
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engaged in declaring the nature of Bi'amha, a determined 
knowledge, which is at the same time united with its effect, is 
produced, or is not produced ? If it is produced, why is it not 
produced? Do you not see the effect of the knowledge in 
the disappearance of the faults of ignorance, grief, delusion 
fear, &c., which are the causes of the world ? Or do you not 
hear : What delusion, what grief is there for one who knows 
the identity. (V. U. A'. 7. p. 14.) “ I know even Mantras, not 

the soul.” “Being such, 0 most venerable, I am grieved. 
0 venerable, do teach me to overcome grief,” And of the same 
kind there are a hundred other passages of the Upanishads. 

Is then in such passages as : “ Ho wept,” &c., the knowledge a 
determined one and united with its effect, or is it not ? If it is 
not, we may admit, that there is no proof for it. If there is no 
proof for it, what does it matter with reference to the passage, 
producing the knowledge, which is determined and united with 
its effect ? And if there is no proof for the latter, what con- 
fidence car. be placed in passages, referring to the Dars'apurna- 
inasa and other ceremonies ? 


‘But are the passages, referring to the Dars'apdrnamasa and 
other ceremonies, not proved by their producing a knowledge, 
causing man to act ? The same is not found in passages, refer- 
ring to the knowledge of the soul.’ 

This is true ; however, it is no fault, because we have obtain- 
ed that which is the cause of proof. The cause of proof, 
namely, is what has before been mentioned,! and nothing else.2 


thesS’Ce uCeTwith it?S? * Which " ^nniaed and at 

whicKr aUSe °J a P r ? of is neit !> er ^ which produces a knowledge, by 
by whiMi 18 P*’?duced, because otherwise no proof of passages were possible 
prohibitorv S °? iethin ^ 18 jf orb idden,— nor that which produces a knowledge 
which lVi-7; ot aa actlon > because otherwise no proof of passages were possible 
case no ij^ aC ° n ’ — n ? 1 r 1 *k, at which is different from either, because, in this 
» no proof were possible iiv accordance with the first supposition. 
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This, however, is rather a merit than a fault \ because, if there 
is something, producing a knowledge united with its effect, 
which annihilates the cause of every action, it cannot be 
maintained, that there is no proof of the passages producing 
the knowledge of the soul. * 

< But passages, mentioned before, such as : “ Having known, 
let him form his knowledge/’ are rather destined for the cause 
of worship, without the knowledge of the meanings of the pas- 
sages.’ This wo admit; hut they do not refer to a- rule for 
something not acquired before, but to what has been necessarily 
acquired in our text. 

1 How again can the worship of the soul have been acquired 
in the text ? For it has been said, that by the annihilation of the 
non-soul there remains at last the permanent continuation of the 
recollection of the knowledge of the soul.’l Very good. If this 
is the case, although perfect knowledge has been obtained, yet 
by the necessary effects of works which are the causes of the 
assumption of a body (transmigration) activity will be indis- 
pensible ; for action having gained entrance in word, thought 
and body, is powerful than is the velocity of arrows, &c., when 
in motion. Hence the efficacy of knowledge, acquired in the 
course of discussion, is weak. Therefore we said before, that the 
uninterrupted recollection of the knowledge of the soul is to be 
effected by depend anco upon the force of abandoning all wordly 
desires, of indifference to them and of the other essential 
causes ; but it is not a regulation for something, not acquired 
before, because the idea of a necessity to act has not been obtain- 
ed. Accordingly such passages as : “ Having known let him 
form his knowledge,” are intended to establish a rule for the 

1 That is to say, it has not been obtained from the text, but from something 
•be, not connected with it, viz., the annihilation of the idea of the non- soul. 
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uninterrupted recollection of a knowledge, which is obtained ; 
for another meaning is impossible. 

‘By employing the term " considering this,” (vide p. 147) the 
worship of the non-soul, l (under the idea of the soul) is rather 
enjoined, as if it were said : “ the dear, considering this worship 
it.” Here is not the quality of “ dear ” to be worshipped, but the 
worship o/life, &c., which has the quality of “ dear,” &c., is here 
enjoined. In the same manner it must also be understood in the 
passage under consideration, that by employing the term “the 
supreme soul,” the substance of the non-soul determined by the 
qualities of the soul, is to bo worshipped. This is also clear 
from the difference of that passage from any other, where the 
worship of the soul is enjoined. Thus, for instance, it will after- 
wards be said : et Worship the soul as the place of dependance 
In this sentence the worship of the soul is evidently intended by 
using the accusative case. In the sentence under consideration, 
however, the accusative is not employed, and there “ the soul, 
considering this worship ” the term “ soul” means something 
different. Therefore it is evident, that not the worship of the 
soul is enjoined, but of something else possessed of the qualities 
of the soul.* 

Wo deny this, for as at the end of the passage the idea of the 
worship of the soul is understood ; it is also understood, that the 
soul alone is to be worshipped, viz. (t This, even this is to be 
conceived in this all, viz., this soul,” is Because this soul is more 
internal,” “ He knew the soul.” 

If you say ‘ that there does not arise the notion of the 
worship (of the soul) as the beholding is prohibited for him who^ 

1 This is an objection in the view of the Sfinkhyas, viz., the non-soul is the 
pradhana (the chief) or Mulaprakriti (nature as the root of all things) which, 
according to the passage, would obtain the attributes of the soul, or the non- 
80111 is be thought of under the attributes of the soul. 
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This, even this is to be conceived in this all, viz., this soul ; 
for by this, one knows this all. As verily by a foot-print one 

entered ; for which soul is said to enter, for the same the behold- 
ing is forbidden, as it is evident from the passage, obtained in 
the text, viz. “ They do not behold him” (p. 113.) Accordingly 
the soul is no object of worship.’ 

We deny this, for the beholding is merely prohibited, in con- 
sequence of the fault of non-totality, with the intention to 
guard against the fault of non-totality, not with the intention 
to guard against the worship of the soul, because the soul is 
determined in that passage by the differences of inspiration and 
other actions. 

And if you say, 1 that the worship of the soul was not in- 
tended,’ the consequence were, that the passage, referring to 
the non-totality of the soul, which is determined by individual 
functions, as inspiration, &c., would be without use, viz., “ for 
that soul is incomplete ; it is determined only by this or the 
other individual function,” (vide p. 147.) Hence it is proved 
that the soul, possessed of many functions, on account of its 
totality, is an object of worship. The final application, however, 
of the term “ soul ” after the term “ considering this,” is in 
truth only to show that the real notion of the soul is no object 
whatever of the inflective base of the word atman (soul) and its 
inflectional terminations, (that is to say, the supreme soul 
cannot be described by any words,) otherwise the accusative 
case would have been used : “ Let him worship the soul.” K 
this were the meaning, (that is, if, without the formula “con- 
sidering this” the word dtma should be applied) then the 
inflective base and one of its terminations would be applied to 
the soul. But this is not admitted, as is clear from such 
passages of the $ruti as : “ It is not this, it is not that, 
u How should one know him who knows,” M Unknown is ho 
who knows,” (B. A. p, 473,) “From whom words and the 
mind return, without having obtained him.” (Taitt. U.2dA 
9 A B. J.Vol. VII. p. 119,) The passage , however: 
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finds cattle, so a person who thus knows, finds fame and com- 
pleteness. 7. 

him worship the soul as the place,” is not a different word, 
because it is designed to remove" the worship of the non-soul. 

If it is said : ‘ Both the soul and non-soul are to be known, 
as they have the common notion of not being perfectly known. 
AVliy then is hero made an effort to worship the sold alone, as 
it is said : “ The soul, considering this lei one worship it,” and 
not also an effort with regard to the other knowledge V The 
answer to this is : “ This, even this,'’ which is obtained in the 
text, “ is to be conceived, to be comprehended, nothing else, 
u in this all” (the sixth ea<c hi Sanscrit, “ Asya Sarvva«va,” is, 
for the sake of determination, used for the seventh, “ Asmin 
Sarvvasmin,” ) “ this soul, ” the nature of the ,>oul. Shall this 
not be known ? If so, why not aiso what is different 'i Because, 
when known, another knowledge is not required, different from 
the knowledge of the soul. Why? •‘for.” because, hy this,” 
knowledge of the soul, “ one knows this all,” all this other which 
is lion-soul. 

If the objection is made , 6 by another know ledge i- not known 
another tiling,’ we shall refute it afterwords by the pas-sage, 
referring to the drum, &c. (B. A'. l\ p. \o2.) 

How again is this to be conceived i f The answer is : A* veri- 
ly,” in common life, “ by a foot-print” (a foot-print is called a 
place marked by' the hoof of a cow, Ac.) “one ” who makes a 
search by means of a foot-print, “finds,” recovers, cattle that 
had been lost, and whoso recovery is desired, thus, when the 
soul is obtained, all is obtained. 

II the soul is known, all other is known, and knowledge*, we 
mag admit , is obtained in the text. But then how can it 
ho called obtaining, a term which is not authorized by the 
text ? This is not the case, because the terms ol knowledge 
and of “obtaining” have one and the same meaning accord- 
big to the intention of the speaker ; for the non-obtaining 
of tho soul is even ignorance. There! ore i* knowledge the 
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This is clearer than a son, dearer than wealth, dearer than any 
other thing, dearer than all, because this soul is more inter- 
nal. Whosoever says to one, saying anything else to be dearer 

obtaining of the soul, und the obtaining o£ the soul is not ■ 
like the°obtainiug of* anything which is not the soul— to be 
comprehended by the notion of an acquiring of what was 
not acquired before, because there is no difference (hero) 
between the obtainer and what is to be obtained ; for where the 
11011-soul is to be obtained by the soul, there is the soul the 
obtainer, and the non-soul what is tube obtained. This (non-soul) 
is not acquired, as concealed by the action of producing, Ac., and 
is to he obtained when producing a special action by the produc- 
tion of a special agent ; hut it falls under the notion of an 
acquirement of something not acquired before, and is transient, 
because it is the effect of an action in accordance with a desire, 
produced by false knowledge, as the obtaining of a son in u 
dream. But the soul, which is contrary to the former (non-soul), 
is by its nature as soul not concealed by the actions of produc- 
tion, &c. Therefore, as there exists the nature of soniulliing 
eternally obtained, is ignorance only concealment. As the 
non-appreliension of mother-of-pearl, although apprehended, t 
which appears through error as silver, is merely a concealment 
of the opposite knowledge, so is apprehension even mere know- 
ledge, because knowledge has destroyed the concealment by the 
opposite knowledge. Thus in this case also is the non-obtaining 
of the soul the concealment of it merely by ignorance, There- 
fore by knowledge must be understood an obtaining, which 
annihilates ignorance merely, and no other obtaining . Therefore 
we shall say aftenvai d* 9 that in respect of the obtaining of the 
soul, any cause, which has any meaning different from know- 
ledge, is useless. Therefore the text, without any doubt, 
intending to set forth the identity of the terms of ik knowledge’ 
and “ obtaining,” after having mentioned knowledge in tho ted? 


1 Ueording to its nature, adds A'. 
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than tho soul : “ What is dear, is to perish,” he is the lord, 
therefore verily it should bo so. A person should worship as 

says : “ One finds” (as Vindati, “ to find/’ has the meaning of 
Labha, (i obtaining/* this is stated as the effect from the know- 
ledge of the qualities.) 

As that soul, by entering witli name and form, acquired fame, 
’viz., with the names and forms of the soul, Ac., and as if obtain- 
ed completeness (Sioka), that is to say, the totality of life and 
other actions , so a person who thus knows, “ finds,” obtains, 
‘'fame,” (lurti) celebrity, and completeness” (Sloka) a multi- 
tude offolloicers, together with his friends. 

( )r the passage map also thus he understood. A person who 
knows the substance in the declared manner, obtains the know- 
ledge of identity (which is understood by the term u kfrti,)” 
desired by those who strive for liberation, and the fruit of that 
knowledge (which is understood by the term Sloka) liberation, 
that is to Say, the principal fruit. 7. 

And why then is the nature of the soul to be known without 
regard to other things ? The answer is : t£ This,” the nature of 
the soul, “ is dearer,” more beloved, “ than a son/’ for a son is 
generally known as dear. By saying, that is more beloved 
oven than this, it is shown, how exceedingly dear it is. In the 
wane manner it is dearer than te wealth/’ gold, jewels, &c., in 
the same manner <k dearer than any other thing/’ which is 
generally known as dear, that is to say, therefore dearer than all. 

Why then is the nature of the soul more beloved, why not 
rather life, &c.? The answer is : The totality of life is more 
internal, is nearer the soul than what is external, a son, wealth 
&c., ‘‘ because this soul/* this nature of the soul, is more 
internal ” than what is more internal. For a person who in 
common life is exceedingly dear, must be obtained by every 
effort. In this manner is the soul the dearest of all that is 
dear in common life, that is to say, groat efforts should 
mn de to obtain it. Why again, discarding an effort, con- 
sidered as a duty, with regard to the obtaining of other dear ob- 
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clear even the soul. Whosoever worships as "dear the soul, to 
him is not dear a perishable object. 8. 

jects, shall, — by the abandonment of either of the dear object* the 
soul and non-soul, — -with reference to the obtaining of the pro- 
duction of one, the abandonment of the other rather be made by 
the obtaining of the production of the soul, — why not the 
contrary ? 

Tn reply to thi< it is said: “ Whosoever (viz., a person who 
holds that the soul is tin* clearest object) says to one saying anv 
thing else," some particular non-soul, for instance a son, &e., 
4 to lie more beloved than the soul,’ what? “ What is dear," in 
thy opinion, a son or the like, “ is to perish ” (rotshyati) is to 
obtain concealment, or ceasing of life ( Pranasanrodhaui) that is, 
(m \< to be destroyed." On what ground can he say so ? Because 
“he is the lord." because lie is able, fit to say so, therefore* it 
should be so, that he obtains the censing of life, as has been said 
by him : for he is a speaker of truth ; therefore he is the lord to 
say every thing. Some understand by the term “ 1'swara” (which 
has before been explained by able, and whose original moaning 
is ruler, lord) quick." If it is accomplished, then, abandon- 
ing every other clear object, a person should worship as dear 
only the soul. “ Whosoever worships as clear even the soul, to 
him, it is considered, is the soul alone dear, and no other object. 
Having come to the certainty, that any other worldly object 
which is dear, is even in reality not dear, he worships, lie 
meditates; “ to him," who thus knows, “ is not dear a perishable 
object/' an object whose nature is subject to death. This sentence 
(let him worship as dear even the soul) is either only a repetition 
of what is certain (of the sentence by which knowledge of the 
soul is produced) because for one who knows the soul, nothing 
is dear or not dear, or it is said for the praise of the knowledge, 
that the soul is dear, or for the determination of the fruit of the 
attribute of “ dear/’ because it is producing faith in the perish- 
able nature of all dear objects in the mind of one whose know- 
ledge of the soul is of a sluggish kind. 8. 
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This they declare to be the knowledge of Bramha by which 
men think, we shall become all. What then knew that Bramha, 
by which he becamo all ? 1). 


The knowledge, of Bramha lias been declared in the aphorism : 
“The soul, considering this, let a man worship it.” Wishing to 
explain this very aphorism, for which the whole LTpanisluid 
has been composed, the text exemplifies it under the desire of 
setting forth its necessity (end). 

“ This,” viz., the thing to be set forth, to be manifested in 
the next sentence, (i they declare,” they, viz., the Bramhanas, 
those who are desirous to know Bramha, having repaired to the 
Guru (spiritual teacher) the vessel over the future shoreless 
ocean of the pain of exertion, caused by the uninterruped re- 
volution of the wheel of birth, old age and death, who are desir- 
ous of crossing over to its shore, who are separated from the 
nature of cause and effect, \iz., the cause of virtue and vice and 
its consequences, and who are desirous of obtaining the eternal 
incomparable good, free from those causes. 

What do they declare ? The answer is : “the knowledge of 
Bramha Bramha means the supreme soul, the knowledge by 
which this is comprehended, is the knowledge of Bramha, u men, 
think, we shall become all ” the totality. The term “man ” is 
used for the purpose to indicate the special subject of this 
knowledge ;l for men alone are the subjects of effecting in a 
special manner either a state of elevation^ or of liberation. 
This is the intention of the text* As with regard to works they 
think, that fruits will necessarily follow from works, so they 
think, that from the knowledge of Bramha the fruit which is 
the state of universal identity, will necessarily follow ; for as to 
their being proved by the Veda, there is no difference between 
fhem (the works aud Bramha). 


i ! hi the text- is adhikara, which means “possession,” “ competent know- 
\ 1 translated adhikari, ns conveying the idea more exactly, 

world ^ 1G Sca * e ex *slence, viz., the state of happiness in the different 
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Bramha verily was this before ; therefore he knew even the 
soul, (himself.) 

There 1 is something contradictory indicated. Therefore m’g 
ask : 44 What then knew that Bramha,’' by whose knowledge 
men think, we shall become all ? What knew that, 4k by which,'* 
knowledge, he became this all, and Bramlia is all according 
to the jSruti. 

If he, (Bramha) not entirely knowing anything, became all, 
then it (all) may also belong to others, ami of what use would 
then he the knowledge of Bramlia? Jf knowing something it 
became all, then, as it is (‘fleeted by knowledge, all (the effort 
from knowledge) is like the effect from work, and therefore the 
notion of transientness is in fact applied. Moreover, the effect 
from a knowledge of Bramha, which (effect) is the state of the 
nature of all, lias the fault of a regress into infinitum, namely, 
knowing something else than this, lie became all, and further 
knowing something else, &c., &<\ However , if knowing all, it 
became all, there is not the fault of a contradiction of the 
meaning of the $astra, and therefore not the fault of a transient- 
ness of the effect. If, knowing something only, this Bramlia 
became all, we ask : “ What then knew that Bramha, by which 
he became all ? ” i). 

Having thus said, the text gives an answer, untouched by any 
blemish : u Bramlia, 5 ” 4 viz., the inferior Bramha , because it is 
obtained under the notion of a 4 cause of the nature of all ; for it 
is impossible to obtain by knowledge the nature of all with 
regard to the supremo Bramlia, and the text speaks of 
obtaining of the nature of all by means of knowledge, in the 
words : 44 Therefore this became all.” Therefore the words : 
44 Bramha verily was this before,” cannot mean anything else 
but the inferior Bramha.’ 

Or; 4 By making man the subject of tho knowledge, !l 
Bnimhana who is to become this Bramha , may be designated 


1 fn assigning to man the notion of subject. 

2 Something moans here the effect from knowledge. — A'. G, 
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For in the passage': ‘ 4 Men think, we shall become all, ? 'l men 
are obtained in the text, and it is said that they are in a special 
manner the subjects to effect elevation or liberation ; this is 
not said either of the supreme Bramha, or of the inferior Praja- 
pati. Therefore, on account of his knowledge of Bramha, is 
here designated a Bra inha (Bramhana), who is to become a 
.supreme Bramha, who, by the knowledge of the inferior Bramha, 
viz., the knowledge, that duality is identity, a knowledge which 
is connected with works, lias obtained the state of an inferior 
Bramha, who has renounced all enjoyment, and who by obtain- 
ing all, has broken the bonds of desire and work. It appears 
also in common life, that a term is applied with reference to its 
future state, for instance, in the sentence : “ He cooks the 
Boiled rice ; (Odana means rice which is boiled,) and also in the 
iSastra, for instance : Lot a Paribrajaka (a person who has 
already obtained a state, entirely devoted to the contemplation 
of God) give to all beings the blessing of fearlessness.” In this 
manner some explain a Bramhana as a person who is to become 
Bramha,’ 

This is not right, because, if the nature of all is obtained, the 
limit of transientness is committed ; for it is impossible that 
in this world any person should in reality obtain by any cause 
another state, and at the same time lie eternal. In the same 
manner, if by means of the knowledge of Bramlia the nature of 
idi should be obtained, and this state be at the same time eternal, 
there is a contradiction. If, on the other hand , it (viz., the 
nature of all) is considered as non-eternal, the before mentioned 
hiult takes place, viz., that there is a resemblance with the effects 

Here the opinion of the Vritikrits is given, which is the view of the 

nartriprapiuielia Bhashya, viz., because the nature of all is obtained under 

K‘ notion of something to be accomplished (of an effect, viz. Irom knowledge) 
1 impossible, that the supreme Bramlia should have obtained the nature 
ol by knowledge. 
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from works. 13ufc if you think, ‘that the ubdlition of the nature 
of non-totality (individual existence) which (nature of non- 
totality) is the effect of ignorance and the obtaining of the 
nature of all, is the effect of a knowledge of Bramha,’ then the 
fiction of a person who is to become Bramlia, ts useless. JJut if 
you think , that even before the knowledge of Bramha every 
creature bv its possessing the nature of Bramha, has eternally 
obtained the nature of all, that the state of non-Bramha and of 
non-totality is superimposed in reality by ignorance, and that, as 
silver is superimposed on mother-of-pearl, or as any special 
place (Atala means, literally, a division of the infernal regions) 
of standing or unclearness on the sky, so are also here the 
notions of non-Bramha and of non-totality superimposed by 
ignorance and removed by the knowledge of Bramha ; if you 
think thus, then it is right to say that in reality the supreme 
Bramha was, because in the passage : “ Bramha verily was this 
before,” the literal meaning of the term “ Bramlia " is supreme 
Bramlia ; for the Veda declares a meaning, as it in reality is; 
but the fiction, according to which a person who is to become 
Bramlia, is called Bramha, at variance with the meaning of the 
term “ Bramha,” is not right, because a hypothesis , by which 
the neat tiny of the <SVuti is lost, and a fiction is made of some* 
thing, not acquired in the *SVuti, is inadmissible, unless there he 
some strong necessity. 

If you say ‘ that, without being produced by ignorance, there 
may exist the nature of non-Bramha and non-totality/ we object, 
because it is impossible that in this rase they could be removed 
by tlie knowledge of Bramlia ; for it is never observed that 
knowledge either destroys or creates the attributes of any actual 
tiling, but it is everywhrre observed as the destroyer of ig n0- 
rance. In the same manner let also in our ease the knowled# 0 
of Bramha remove the nature of non-Bramha and non*totality> 
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tho productions of ignorance ; but the knowledge of Bramha 
is never able to create or destroy any real thing. Therefore the 
hypothesis by which the meaning of the ffruti is lost, and a 
fietion is made of something, not found in the Sruti, is even 
without use. 

If von say, 4 that ignorance with regard to Bramha is impos- 
fable/ wo do not agree, because knowledge is enjoined with re- 
gard to Bramha; for if mother-of-pearl has become an object 
of the eye, then its nature is never known by such a sentence : 
This is mother-of-pearl and not silver, unless there is a superim- 
position of (the notion of) silver upon it* In the same manner, 
from such passages as .* 44 This all alone existing,” “ This all 
alone Bramha/’ “ This all merely the soul/' “ This is not duality, 
non- Bramha,” the knowledge of identity with reference to Bramha 
could never be enjoined, unless there is a superimposition of 
ignorance upon Bramha. We do not say (like you), as there is 
a supe i ‘impost t to a with regard to mother-of-pearl, so there is not 
a superimposition of the nature of non-Bramha (atad). What 
then ? Bramha is not the cause of the siiperimposition of the 
nature of non-Bramha upon his own self, and is not the producer 
of ignorance. 

M e admit, that Bramha is not producer of ignorance nor 
deluded ; but do not admit, that there is another deluded con- 
scious being (beside Bramha) which could be the producer of the 
ignorance of non-Bramha. This is evident from such passages 
ol the 5ruti as : u There is no other knower than him.” u There 
is nothing else which knows but him.” 41 That art thou.” (Ch. 
U. p. 448.) “ He know the soul.” (B. U. 184.) " I am the soul.” 
(B. A . p. 203.) “Another is lie, another am I.” “ He does not 
now. And also f rom such passages of the Smriti as; u Who* 
soever beholds God as the same in all beings,” eto» (Bluig. Gft. 
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13 Adh. 27th SI.) “I am the soul, 0 Gfidakds'a, dwelling 
in the heart of all beings,” (B. G. 10th Adh. 20th SI.) 
M The wise see the same ... in the dog and the man who lives 
upon dog’s-meat.” (Bli. G. 5th Adh. 18th SI.) And from such 
Mantras as : “ Who beholds all beings in tli<5 soul,” and “ In 
whom all beings are like the soul.” ( Vaj. S. U. M. 6 and 7 B. 
i. Vol. VII. p. 13.) 

4 But if this is the case, the advice of the Sastra is with- 
out any use V Well, this may in this manner be admitted, if 
Bramha is known ; but if you say, 4 also the knowledge is use- 
less, we object, 1 because the cessation of non-understanding is 
visible. If it is said : 4 That cessation is even impossible, because 
there is identity,’ we object, because this is contradictory to what 
is visible ; for it is visible, that there is a cessation from non- 
understanding by the knowledge of identity. 

If afiy one says, 4 that even, when seen, it is impossible,’ it is 
contradictory to what is visible ; and a contradiction to what is 
visible, is by no body admitted. 

Nor, when visible, is anything in reality impossible, because 
it is even seen. 

If it is said, 4 that the seeing is impossible,’ the same argu- 
ment holds good. 

If it i8 said : ‘ From such passages of the Sruti, as the follow- 
ing : 44 He becomes holy by holy work.” (B. A', p. 546.) 
44 knowledge and work entered him.” 44 The Purusha is the com- 
prehender, agent, the knowing soul,” it is evident, that there is 
another mundane soul, different from the supreme sOul , And 
this different soul is the supreme Bramha , which follows fr° m 

1 The cessation of non-knowledge is either different from Brands 
then there non-duality is lost, or it is not different, and then it cannot be 
comprehended under the idea of knowledge. 
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I am verily Bnwnha. Therefore he became all. 

such passages of the Sruti as : “ He is not this, he is not that.” 
(15. A'. p. 435.) u The soul liberated from sin, without old age, 
without death.” u The ruler of this universe.” ( 13. A', p. 628.) 

Also in the lustra of Kanuda, Akshapadal and others God 
(l'swara) is proved as different from the mundane soul ; for 
through the desire to remove the unhappiness, arising from the 
world, activity is perceived with the embodied 8<Mtl (and not 
with God)* and ltence the difference between God and mundane 
soul is clear.. 

And the S)nit\ and Smriti declare: “•He, without speech, 
without honour “ There is nothing, 0 Partita, to be done by 
me in the three worlds.” (13. G. 3d A. 22.). u He is to be 
searched, to be enquired into.” (Ch„ p. 571.) a A person, 
knowing him> is not contaminated.” (13. A'. B.. I- VoL II. 
p. 1U3.) “ Whosoever knows Bramba, obtains the supreme 

Bramha.” (T. U. 2d A. list An. 1st M.) u He (Rramha) is to 
be contemplated iii a uniform manner.” (B. A'. 6tli Adh. 4th 
Br, 20. B. I. Vol* II. 880.) “ Knowing that which is undes troy- 
able, 0 GargjL” ( B. A'.. 5ih Ad. 8th B. 1<A K l. Vol. II. 
p. G36.) “ The firm knowing him.” (B. A'. p. 820 . \ “ The great 
word (the letters AUM being joined), is like a bow, and 
the soul like the- arrow; a tul Bramha whit is aimed at by it.” 
(2d Mund. U. 4fch M. 13. I. p.. vol. viK. p. 228.) In all these 
passages there is a declaration of agent and action*. 

This is also evident from* tlie declaration, that the* roads to 
elevation are different from the vocul of him who strives after 
liberation. If there were no difference, to wlutt place could 
there he proceeded by any one ? And if there were* not, a dif- 
ference of the northern and southern roads and of the places to 
be proceeded to, would be impossible ; but if the mundane soul 
18 different from the supreme, all this is possible. 

This follows also from the declaration with reference to the 
causes of knowledge and work. If the mundane soul is dif- 


1 A name of Goutrna, the founder of the Nya^a. 
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ferent from Bramha, the declaration addressed to the former 
about work and knowledge, as being the cause either of eleva- 
tion or liberation, is consistent, but it is not with reference to 
God because all desires are obtained by him.’ 

If it is therefore (on all those grounds) sitid, * It is proper 
that the term “ Brainha ’* means a person who is to become 
Bramha, ’ we object, because the application of the declaration 
with regard to Bntmhu would be useless ; for if the mundane 
so\d) — which is not Bramlm, but is to become Brnmlia, on the 
strength ojf (he passage : knowing the soul, I [\\\\ verily Brumhu” 
— should becoipe nil, the i\dvice with regard to Bramlm, would 
he undoubtedly useless, because the effect which is the state of 
the nature of all, would be accomplished hv the knowledge of the 
sp\d which is to be accomplished because that knowledge 
(yh„ the knowledge of the regulation concerning work) could 
uevev ho applied to the ftccompli*hmcut of the last aim of man. 

If it is said, ■ that the declaration with regard to Bramha , in 
the passage : “ I am Bramha," is for the sake of transforming 
the mundane soul to the nature of Brauihu/ we object ; for, if 
the nature of Bramha is pot perfectly known, what can the 
passage, “ I am Bramha ” transform ? If his nature is known a 
transformation is possible. By passages in our text such as: 

That so\\l is verify Bramha.’* (B. A, (>th Adb. 4th Br. 5. B. I. 
Yp 1, II* p* 8111.) “ That pra<eut perceptible Bramha,” (B. A', 

fith Ad, 4th Br. 1 B, 1. Vol II, p. 575) k ‘ Which soul.” (B. A'. 
JN * r >7 5.) “ This is true.” u This is soul.” ‘‘Be who knows Brands 
obtains the suprome,” (T. U. 2nd A. 1st 1st M.) und by such 
U conclusion as : u From this very soul,” the terms “ Bramha 

1 If it is said, that the advice with reference to Bramha is useful, under the 
condition, that it is the object of a regulation, we ask, whether it is a Ur u,tl * 
tiou regarding work, or regarding worship ? Either assumption isconlrauatory. 
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ami “ soul” are more than a thousand times placed on the same 
ground, and therefore it is evident, that they have the same 
meaning ; for transformation of another takes place to the nature 
of another, and not to identity. 

And the passage : “ Because this all is that soul,” proves the 
identity of the soul, which has been set forth in the text, and 
which is to he seen a/termuv?9. Therefore, it. is impossible, that 
the soul could be transformed to the nature of Bramha. 

It is also impossible to conceive with regard to Bramha any 
other effect because in such passages as ; u He who knows 
Bramha becomes Bramha,” the obtaining of Bramha only is 
declared. 

* If the transformation is the obtaining of Bramha/ we object ; 
for another state of another is impossible. 

If it is said, ‘that, according to the word of the Srwti the 
obtaining of the state of Bramha, even implies transformation** 
we object, because transformation is only a notion ‘not something 
real/ and we said, that knowledge had no other agency but ta 
destroy a false knowledge ; a word has no ] tower to produce any 
thing, for the Sastra teaches, but does not create; this is evident. 

From such passage as : “ He entered this world / (B. A', 
1>* 77) it is certain, that it is the supreme Bramha who entered ; 
therefore it is not right to explain the term “ Bramha ” by 
a person who is to become Bramha. 

This is also evident on the ground, that the meaning which 
you wish to establish , is an obstacle to the admitted meaning ; 
W the knowledge that, like 4 iump of rock-salt, Brainha is of 
the same taste (substance) without difference without or within, 

which is the meaning intended to he expressed in all 

1 For instance, the road which leads upwards through the fire, that is to 
Su * v , through sacrifices, etc.- A\Q. 
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Upanishads, is clearly established at the end of two Kandas 
(of this Upanishad, viz. the Madhu Kanda and Muni Kanda) 
viz. “ This is the declaration” (p. 50o) and : “ So far extends 
this cause of immortality.” (B. A'. B. I. Vol. II. p. 1)30.) 

In the same manner is the knowledge of the identity of 
Bratnha the certain moaning of the Upanishads of ail the 
S'akhas. 

If by the passage; Ho knew even the soul/’ (p. 101) a 
mundane soul, different from Bramha, is assumed, it would be an 
obstacle to the admitted meaning. If it were so, then, by the 
contradiction of the commencement and of the conclusion of this 
Sastra, an inconsistency would be assumed. 

Also the declaration would be impossible ; for if by the pas- 
sage : “ He knew oven the soul,” a mundane soul were assumed, 
there could not be a declaration of the knowledge of Bramlia, 
because then the passage : “ He knew even the soul,” would 
refer to the knowledge of the mundane soul alone. 

If it is said, * that the term u soul ” means something different 
from the knower,’ we object, because it is the predicate of /, 
iu the passage : “ I am verily Bramlia,” and if anything el.se 
were the object of Knowledge, it would have been determined : 

“ This is that,” but not : “ I am." As in the passage : “ I am 
verily Bramha,” Bramha is the "predicate, and as it is determin- 
ed iu the passage : “ He knew even the soul,” it is distinct- 
ly understood, that JJig soul alone is Bramha. If this is the case, 
the declaration of the knowledge of Bramha is possible, not 
otherwise ; for the knowledge would he otherwise. 

JVor is the knowledge of Bramha possible if the nature of 
Bramha and non-Bramha were to belong to one subject , because 
there would be in reality a contradiction, as darkness is contra - 
diet or y at the manifestation of the sun. 
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Nor if both (Brrfmha and non-Bramha) were the objects of 
knowledge, would the definite declaration of a knowledge of 
Bramha be proper, because in this case there should be a know- 
ledge of Bramha and of the mundane soul. 

Nor is it proper to assume a substance with contradictory 
attributes ; for in this case, the knowledge of the truth being 
declared, doubt would arise in the mind of the hearer, and a 
definite knowledge is required to accomplish the last end of man. 
From the following passages of the Sruti and Sinriti : “ Of whom 
there is even no doubt,” “ A person who doubts perishes,” it is 
evident, that whosoever is desirous of the welfare of others must 
not say the meaning of a sentence which is doubtful. 

If it is maintained, 4 that in (your explanation of) the passage : 
44 He knew even the soul ; therefore he became all,” the not very 
skilful assumption is made of Bramha being like us and similar 
beings, an agent 9 (viz., as the subject of knowledge) we protest, 
because this notion is conceived in the Sastra ; for it is not our 
assumption, but that of the Sastra ; therefore the Nas tra is to be 
blamed (which you would probably not do). And by him, who 
is anxious about his welfare, must not be given up the literal 
meaning of Bramha by an assumption at variance with the 
meaning of the lustra. 

An obstinacy on your part which goes so far, is also not pro- 
per; for all difference with regard to Bramha is only a fiction, 
and must be considered under the notion of identity, as follows 
from a hundred passages, such as : 44 Here is nothing different 
“ for where there is duality, as it were;” 44 one alone without 
duality.” Every action of man in fact with regard to Bramha 
18 a fiction, wherefore it is said very little, that this assumption 
* s not skilful. 

Therefore (in tlio passage : Bramha verily was this before) 
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“Bramha ” means the Bramha who entered, "who is tlie creator. 
The term “ verily ” is need * for the sake of determination. 
“This,” all that is perceived as embodied (in the shape of a 
body) “Before/’ Previously even to apprehension (awakening) 
was Bramha alone, and all this ; but from the moment of the 
apprehension there is the opinion, — “ I am non*Bramha,” I 
am not all,— the effect of superimposition ; hence the super- 
imposition : M 1 am agent, I am perlormcr of ceremonies, 
I am the mundane soul, the enjoyer of fruits, happy, unhappy, 
&e., but in reality there is Bramha alone, and this all which is 
separate from him “ He” (tat), who has in any manner bern 
made known by a merciful teacher in the sentence: “Thou 
art not the mundane soul,” — “ knew even the soul,” in its oun 
nature, and the term “ t^en ” means the soul free from any dif- 
ferences, s 11 per imposed by ignorance. 

4 Say then which is the soul in its own nature which Bramha 
knew as the soul ?’ Bo you not recollect the soul ? for it has 
declared thus : “ Ho who having entered this world, inspires, 
causes to descend, diffuses, expires and equalises ?” 

‘ But then you declare him in the same manner, as if yen 
say : “ This is a cow,” “ this is a horse you do not show him 
directly/ 

Well then, the soul is the beholder, the hearer, the thinker, 
the knower. 

4 But then, here also you do not show directly the nature of 
the agent of the actions of seeing, hearing , &c. ; for the action 
of going is not the nature of the goer, nor the action of cutti^S 
the nature of the cutter/ 

Then let us say, the soul is the beholder of the beholding, the 
hearer of the hearing, the thinker of tho thinking, the knov'er 
of tho knowing. 
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„ • 

* But how differs this from tho mere beholder ? Where there 
* 

U a beholder of the beholding, or the beholder of a jar, there is 
in every instance a beholder alone ; but whether it is a behold- 
er of the beholding, or a beholder of ajar, there is no difference ; 
for it is even a beholder.’ 

There is a difference. The beholder of the beholding, if 
there is a beholding, constantly sees the beholding $ the behold- 
ing is at no time not seen by tho beholder 5 therefore the 
beholding belongs permanently to tho beholder. If the behold- 
ing of the beholder is transient, then the beholding, which is to 
be seen, does at some or the other time not behold, as for 
instance, where a jar and the like is seen by a transient behold- 
ing. Moreover, the beholder of that beholding sees never the 
beholding. 

fi But then there are two behold ings of the beholder, one, the 
pormanent, which is invisible, and the other a transient one, 
which is visible.’ 

Be it so. On tho one hand, the transient beholding of the 
beholder is evident from the appearance of blindness and non- 
blindness ; for if this beholding were constant, no one would be 
blind. The permanent beholding of tho beholder, on the other 
hand, is evident from the passage of the 5ruti : " For there is no 
variance between the beholder and the beholding.” (B. A'. B. I. 
Vol. II. p. 803.) It follows also from inference 5 for it is observ- 
ed that in a dream there is a beholding of the blind, by which 
a jar, for instance, is an object of manifestation. This behold - 
tag of the beholder, then, is not destroyed by the destruction of 
the other beholding. By this unperishable permanent beholding, 
which is identical with itself, which is called self-manifesting 
%hfc, seeing the other trausieut beholding, which remains in a 
dream, aud which, among the two beholding , resembles the know- 
23 
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ledge of an impression, the beholder is t1\e beholder of the 
beholding. If this is the case; the beholding is even his luitr.ic , 
like the heat of the fire, and there is not another conscious 
beholder, as is the opinion of the followers of Kanada. “ This,” 
Bramha, “ knew even the son,” viz. the soul , like the permanent 
beholding, and free from the transient beholding, superimposed 
by ignorance. 

£ But then the knowledge of the knower is prohibited, as 
follows from the passage of the Sruti : “ Thou dost not know the 
knower.” * 

We say, No ; for there is no prohibition of knowledge. In 
the same manner must bo understood the beholder of the 
beholding. 

This follows also from its independence of another knowledge; 
for, if it is known, that the beholding of the beholder is per- 
manent, no other beholding, of which the beholder is the object, 
is expected ; for it ceases the desire of a beholding, which is tho 
object of the beholder, as this is improbable ; for ro one .has a 
desire, if there is no object (of the desire). Nor lias tho visible 
beholding the power to make the beholder its object, so that one 
could desire it. Nor is there any desire of any one whose object 
is one’s own nature. Accordingly, by the passage : “ He knew 
even the soul,” it is said, that there is a cessation from ignoranco, 
but not that the soul is made an object. 

How did he know ? The answer of tho text is: ‘‘I,” the 
beholder of the beholding, the soul, “ am verily Bramha,” and 
u Bramha ” means tho present, perceptible soul, which is within 
all, has overcome hunger , &c., which is not this, which is not 
that, and has therefore the characteristics, not to be of gross 
body, not to bo an atom, &c. # 

This alone am I, hot another mundane soul, as you said* 
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Whosoever amoi\g the gods comprehended it, he alone be- 
^ruTe it ; thus whosoever among the Rishis, whosoever among meu k 

Knowing that this is that, the Rishi Vumadeva verily obtained 
these Mantras : 1 became Mann, I became the Sun. Whoso- 

Therefore from u knowledge of such a kind “lie” Bramha 
“ became all.” From the disappearing of the .superimposition of 
non Bramha by the cessation of the effect of it (the superimposi- 
tion of non-Bramha) ho became all. Therefore it is alone proper 
to say, “ men think, that by the knowledge of Bramha we shall 
become alk” What has been asked before : “ What then knew 
that Bramha, from which he became all,” is now defined, viz., 
“ Bramha in truth was this before, he knew even the soul, 
tlieiefore he became this alL” 

In respect of this- “‘whosoever among the gods comprehended” 
the soul, in the manner explained (viz., according to its true 
notion) “ he alone,” the enlightened soul “ became it” Bramha; 
“ thus whosoever among the Rishis, thus whosoever among men” 
(comprehended the soul, became, this all.), 

By the- terms “ among the gods,” a reference is made to 
the different worlds, and therefore the knowledge of Bramha is 
not mentioned thereby, but we declared, that by the passage : 
u Bramha (Purusha) entered before,” Bramha everywhere 
entered within. Therefore the terms “among the gods” are 
used with referen.ee to. the knowledge of the different worlds, 
which is produced by the super imposition of body, &c. In 
reality, however, was Bramha here and there before, viz,, before 
comprehension, in the bodies of the gods, &c. ; otherwise he 
would be an. object of investigation. 

The meaning of the passages : “ He knew even tlie sonJ,” and 
also “ lie became all ” is, that the fruit of this knowledge of 
Bramha is the obtaining of the- nature' of all. To establish this 
meaning firmly, the &ruti quotes some Mantras. How ? “Know- 
ing, that this” Bramha, “ is that,” the soul “ I am* Bramha,” 
from this knowledge of Bramha alone “ the Rishi Vamadeva,” 
name, verily “ obtained ” these Mantras . He, firmly 
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ever knows this Bramha also in this time in the said manner : 
‘ 4 1 am Bramha/ 1 even the gods verily are not able to prevent 
him from its possession. (The possession of the state of all. ) 

established in the knowledge of the nature of Brumhu, saw these 
Mantras : “ I became Mann, I became the sun,” &c. 

By the words : “ Knowing that this is that,” Bramha, the 
knowledge of Bramha is shown ; by the words : “ 1 became 
Mann, I became the sun,” &c., the text shows that the fruit of 
the knowledge of Bramha is the obtaining of the state of ajl. 
Knowing, he obtained the fruit, the state of the nature of all ; 
thus by this declaration the text makes known the liberation, 
which is effected by means of the knowledge of Bramha, as he 
who eats gets satisfied. 

Some one may have the impression : 6 The obtaining of the 
state of all by the knowledge of Bramha was possible for the 
great gods by their extraordinary power, but not at present for 
beings of the present Ynga, especially not for men, because 
they have only little power/ To remove this objection, the 
text says : Whosoever,” free from external desires, u knows 
this ” Bramha, — set forth in the text, as having entered all be- 
ings and possessed of the characteristics of knowledge, action, 
&c., “ also in this,” the present, u time,” whosoever knows this as 
thp soul alone in the said manner : 1 a in f$ r &mhu, who having 
discarded all differences superimposed on knowledge by delu- 
sions, produced by fictitious attr ibices (upadhi), knows : I am 
only Bramha, not affected by any wordly characteristics, who is 
not witl|in, who is not without, — he, from the cessation of tho 
state of non-totality, becomes this all by the knowledge ot 
Bramha. There is no difference with regard to Bramha or to 
the knowledge of him among persons of great power, such as 
Vuinadeva, and persons of little power, such as the present men. 
But there is a doubt, whether tho present men are adequate to 
obtain the fruit of the knowledge of Bramha. To remove this , 
the text says : “ Even the gods,” of extraordinary power, “ sir® 
not able to prevent him,” who knows Bramha in the .said 
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manner, a from its (possession,” from obtaining the state of all 
like Bramha. How then others ? But there is no doubt, that 
the gods and the like are able to create obstacles to obtaining 
the fruit of the knowledge of Bramha, as it is said : “ The 
mortals are in the condition of debtors towards the gods ; ” for 
the Sruti shows, that man, even when born, is indebted to the 
Jtishis by the duties of a religious student, to the gods by 
sacrifices, and to the forefathers by his offspring. This follows 
from the declaration, that wen are like beasts to the gods, and 
also from the passage : “ Then that soul is the place of all beings.” 

From this argument : that the gods from the desire to 
preserve the state of the soul, create obstacles to men, subject to 
another’s will, like debtors, to obtain the state of immortality, — 
arises that apprehension. The gods preserve their beasts like 
their bodies ; for the text shows afterwards that the main* 
tenance of gods, etc., which depends upon woik, becomes greater, 
because each single man is worth many beasts ; for it will be 
said : “ Therefore it is not pleasant to them, that men should 
know this.” (p. 119.) “ As one for his own body verily wishes 

welfare, so also wish all beings welfare for one who knows thus ” 
(B. A', p. i55.) If a man has the knowledge of Bramha, then, 
with the ceasing of dependanee, there exists no longer the 
I nature of one’s own body and of a dependanee like cattle ; this is 
the intended meaning, as is evident from tl^p two passages 
about u the not being pleasant,” and the “ welfare.” Therefore 
tlie gods raise, even to the knower of Bramha, obstacles to obtain- 
! ing the fruit from the knowledge of Bramha ; for they are 
! powerful. 

4 But then, if this is .the case, the gods raise obstacles also to 
obtaining other effects of works, like the drinking of what is 
drinkable. Alas, then, there is an end of the faith, that practice 
(of ceremonies and knowledge) is the cause of elevation and libera- 
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For be becomes the soul of them. 


tion. In the same manner, on account of his inconceivable power, 
god is able to raise obstacles, in the same manner, time, action, 
charms, drugs and penances ; for that they are causes of 
obtaining or not obtaining the fruit, is evident from the S'astra 
and common belief ; lienee there is no faith in any practice in 
accordance with the S'dstraa.' 

"We reply to this, No ; for all tilings are produced by their 
necessary causes, and the world shows a variety (of happiness 
and unhappiness), both of which is impossible under the supposi- 
tion, that all arises from its own nature. But when the sup- 
position, that (ceremonial) work’is the cause of ( the enjoyment 
of) happiness and unhappiness and of other consequences, is 
firmly established and confirmed by the statements of the Veda, 
Smrili, argument, and common belief, it is clear that the gods, 
I'swara and time are not opposed to the acquirement of the fruit 
of works, because works are the causes of what is desired ; for 
the good or bad work of men, independent of the gods, time, 
I'swara and other agents, is by itself without effect (liter, does 
not produce itself), and if it should even have effect by itself, it 
is not able to gi\e the fruit, as it is the nature of action to be 
produced by agents and other numberless causes. Therefore 
the gods, I'swara, etc., favour actions, and hence there cannot be 
a disbelief as to the obtaining of the fruit. Sometimes actions 
are subject also to them (to the gods) because their power cannot 
be destroyed ; but whether tho nature of action or time, gods, 
thing, etc., is tlio first or second, is not determined, and is 
difficult to be understood ; hence arises the delusion of the 
people, Some say, action is tho cause, and not anything 
else, with reference to the obtaining of the fruit ; others, it ^ 
the gods ; others, time ; others, the nature of the thing ; othei’Sj 
all these togother. With regard to this, the statements of the 
V&la an! the Smrki acknowledge action as the principal cause, 
as for instance : “ Holy gets a person by holy action, sinful by 
sinful.” Even if one or the other of those agents with regard 
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to its own object should become principal, while at the same- 
time the principal power of the others were stopped, yet it could 
not be said, that works is not the principal agent as to the 
acquirement cf the fruit, because the principal agency of work 
is established by the S'astra and argument. 

(But if it be asked, whether the gods do not hinder the 
acquirement of the effect of knowledge, we answer:) No, because 
on the mere cessation of ignorance the effect is the obtaining of 
B lain ha. In respect of what has been said, “ that the gods raise 
obstacles to the effect, which is the obtaining of Bramha,” the 
gods have no power to raise obstacles* Why ? because there is 
no time intervening between the knowledge of Drumha and the 
effect, which is the obtaining of Bramha. How ? As in common 
life at the very time when light is in contact with the eye of the 
beholder, there is the manifestation of colour, so at the very 
time when the knowledge, whose object is the soul, takes place, 
there is the disappearance of the ignorance, whoso object is the 
soul. Therefore, when tho knowledge of Bramha exists, an 
effect contrary to it is impossible, just as it is impossible that 
the effect of light is darkness. Where (when the knowledge of 
Bramha exists) the knower of Bramha is theory soul (substance) 
of the gods, how can they in auy w way raise obstacles to him ? 

The text then declares, what is this very nature, viz., 
Bramha identical with himself ( whose nature is the soul ) 
who is to be thought of, who may be known from all the* 
S astras ; “ for he,” the knower of Bramha, u becomes the soul 
°f them,” of the gods, at the very time, when there exists 
the knowledge of Bramha, by the mere ccs^tion of the 
screen of ignorance, like the nature of mother-of-pearl, •which 
appears as silver, as we said before. Therefore the endeavour 
°f the gods has no success against tho soul ; for where an effect 
ensues , not referring to tho nature of tho soul, and where there 
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is a difference of space, time and causes, there, in resect of any 
thing whose object is not the soul, the endeavour of the gods to 
raise obstacles is successful, but not in respect of the effect re- 
ferring to the nature of the soul, which takes place at the timo 
of the knowledge without any difference of space, time and 
causes, because an opportunity (to raise obstacles) is impossible, 

*But then, since there is no continuation of the (first) appre- 
hension of the knowledge of Bramha , and since (after the first 
apprehension) the contrary apprehension (== non-soul), and its 
effects are apparent, only the last apprehension of the soul 
destroys the ignorance, and not the first,’! (If the last know- 
ledge destroys ignorance, it is either, because it is the last, or 
because its object is the soul.) Not under the first alternative, 
because tlio last could not be determined* (Not under the 
second) for if the first apprehension, whose object is the soul, 
does not destroy the ignorance, then also not the last, because 
the object is the same. 

If it is said, * this being the ease, the continuation of know- 
ledge destroys the ignorance, not a single act of knowledge,’ 
we object ; for as long as life, etc., remains a continuation (of 

1 As S'ankara has set forth his argument rather enigmatically, I give it in 
the more explicit form of A'nada Gin. “ * But then, an opponent may say, 
the knowledge which destroys the ignorance, cannot he the first, because 
after the first knowledge there is no continuation of it, and because afterwards 
the opposite knowledge and its effects take place.’ To show the futility of 
this objection, S'ankara assumes the following alternative, if the first know- 
ledge does not destroy the ignorance, either the last knowledge destorys it, or 
the continuation of knowledge. 

If the last knowledge destroys the ignorance, it is either, because it is the 
last, or be cause object is the soul ; but not under the first of these alter- 
natives!, because it could not be determined (which is the last); not under 
the second, (because its object is the soul) because in this respect it is the 
same as the first knowledge, which, according to admission, does not destroy 
ignorance.” The second part of the argument is clearly given by S'ankara 
wherefore we do not repeat it here. 
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knowledge) is impossible \ for as long as there is an apprehen- 
sion, of which life, etc, is the cause, the continuation of the 
apprehension of knowledge is impossible, because it is con- 
tradictory. 

If you say : * But then by the disappearance of the appre- 
hension, of which life, etc., is the cause, there remains a con- 
tinuation of knowledge until death,* we object, because the 
continuation of a so-rauch-ness of the apprehension is not 
defined, and there is hence the fault, that the meaning of the 
S'dstra is not defined. By saying, — the continuation of a so- 
much-ness of the apprehension destroys the ignorance, — there 
is nothing defined, and hence the meaning of the S'astra is 
undefined. And this is not desired . 

If it is said, ‘ that the meaning of the S'dstra is oven defined, 
when there is a mere continuation,’ we object, because there is 
no difference between the first and the last knowledge ; for 
either the first knowledge is the continuation of the apprehen- 
sion, or the last until the time of death ; but as in this way no 
difference is found between the first and last apprehensions, the 
two above mentioned faults apply. 

If it is said : ‘ This being the case, then knowledge does not 
even destroy ignorance / wo object, because our text declares : 
(l Therefore he became all,” the same is also declared in other 
passages of the S'ruti. “The bond of the heart is broken,” 
and “ There is no delusion, etc.” 

If it is said : ‘ It is merely for the sake of praise,’ ( Arthavada) 
we object, because otherwise the same applies to the Upaaishnds 
of all the S'akhas (Yddaic schools), viz., that they are merely 
for the sake of praise ; for the Upanishads of all the S'akhas 
set forth neither more nor less than this meaning. 

If it is said : ‘Let it be so, (that they are for the sake of 
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praise,) since the object of the soul is evident from perception f 
we object, because from the said statement (that knowledge 
destroys ignorance) ignorance, grief, delusion, fear and other 
faults have ceased. 

If it is said “ from perception,” the answer has already been 
given. Therefore it cannot be fixed, whether the knowledge is 
the first, or the last, a continuation or not a continuation, 
because the ultimate effect of knowledge is the cessation of 
ignorance and other faults. That apprehension, whether the 
first or the last., continuation or no continuation, is alone 
knowledge, which produces the effect, viz., the cessation of the 
faults of ignorance, etc. Having come to this conclusion, there 
remains nothing to be fixed. 

But what has been said before : u Since the contrary apprehension 
and its effects arc apparent, only the last apprehension of the soul 
destroys the ignorance and not the first,” (p. 184) this also 
holds not good, because the last action (in a former birth) is the 
cause of the production of a body (in this world). The action,— 
which is the cause of the production of the body, and which, by 
means of the fault of the opposite apprehension of the work, 
which is of such a nature and which has the fault of the opposite 
apprehension, is able to produce the fruit , — this action puts into 
effect the opposite apprehension, and the faults of passion, etc., 
by the continuation of the enjoyment of the effect, as long as 
life lasts, and only so long, because the entering upon the enjoy- 
ment of the effects follows necessarily from their cause, viz-, 
action, like arrows which are shot (continue their course, until 
their velocity is spent). Therefore knowledge does not destroy 
action of such a kind (which is the effect of actions in a former 
world) because it is not opposed to it. What then (docs it 
destroy) ? The effect of ignorance, opposite to its own (know- 
ledge’s)* nature, which (effect) has the tendency to produce 
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Then whosoever* warships another deity in such a manner r 
as: “ He is another r another am I,” does not know; like a 

another body (in a future world) even from ignorance , which 
is its support, (it destroys it,) because it determines it ; for it 
(the action) has not yet arrived, (not yet been done) the other 
action {which is the cause of the present body) has been produc- 
ed, (is passed, and cannot therefore be destroyed by knowledge). 
Moreover, the opposite apprehension (opposite to true know- 
ledge) is not produced for the knower, because it (the opposite 
apprehension) is without object; for the opposite apprehension, 
when produced, is produced as dependent upon generality, when 
the nature of its particular object has not been ascertained, as 
silver is on mother-of-pearl. But this (opposite apprehension) 
by the destruction of tho site of opposite apprehensions without 
number, does not arise for one who has ascertained the dif- 
ferences of objects, as the delusion of silver does not again ap- 
pear, when a perfect apprehension of mother-of-pearl has taken 
place. 

If you say, * that recollections, — manifesting opposite appre- 
hensions, and arising from impressions, produced from opposite- 
apprehensions, which were made previously to the knowledge,— 
that these recollections in the moment of their birth sometimes 
cause of a sudden the obtainment of opposite apprehensions, 
and that , in the same manner, as for one who is perfectly 
acquainted with the divisions of space, yet of a sudden a confu- 
sion may arise* with regard to space, so also for the perfect 
knower an opposite apprehension may be produced, as it was 
before ’ (the attainment of knowledge) then it would follow , that 
there is no confidence also in perfect knowledge that hence an 
activity with regard to the knowledge and the works in ac- 
cordance with the meaning of the S'4stra would be inconsistent 
and that proof had become non-proof ; for a difference between 
proof and non-proof were impossible. 

Hereby it is ascertained, for what reason there is no liberation 
rom the body (immediately ) after the attainment of perfect know- 



188 


BRIHAD ARANYAKA UPANISHAD. 


ledge. But that consequent to knowledge, from the very same 
time, there is a destruction of the actions which are collected 
for a future birth and whose fruits have not commenced, has been 
proved from our text, which prohibits any obstacle to the ob- 
taining of the fruit ; also from such passages, of the S'ruti as : 
“His actions also are annihilated/’ (1st Mund. B. I. Yol. VIII, 
p. 302.) u All is his forever,” “ All sins are shaken off,” 
u Having known him, they are not tainted by sin,” (B. A'. B. I, 
Vol. II. p. 913.) “Him alone do those two not trouble, him 
good and bad actions do not torment,” (1. c. p. 910.) “ Him 
he does not torment, he is not afraid of anything ; (S'. U. B. I 
Vol. VII. p. 119.) also from passages of the Smriti such as this : 
u The fire of knowledge burns all actions to ashes/’ (Bh. G. 4th 
Adh. SI. 37.) 

But what before ( p. 180) has been said, that lie is bound by debts, 
is also not applicable, bocause this refers to ignorance ; for the 
ignorant is a debtor ; for him the notion of agency, etc., is true ; 
thus it will be said afterwards : “ Where some other thing exists, 
there another sees it otherwise,” and the term “other” means 
here, what differs from the true substance, the soul. Where 
ignorance exists, there it is another thing, as it were ; there 
like the moon on the second day after its darkness, is an action 
of showing (one saying, It is this, another, It is not this, etc.,) 
dependent on the many agents through ignorance ; and the 
effect, arising from this ‘ ignorance/ is also shown by passages 
such as this : “ Another sees it otherwise.” (B. A', p. 813.) 
Where, however, knowledge exists, by the removal of the 
numberless illusions, arising from ignorance, there is shown 
the impossibility of actions by such passages as : “ There- 
fore he sees all.” (p. 158.) Therefore the state of a debtor is 

described as referring to ignorance alone,- because that state 
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beast, he is used by # tho gods. 

As verily many beasts maintain a man, so every man main- 
tains the gods. It is not pleasant, even if only one beast is 
taken away, how then, if many ? Therefore it is not pleasant 

is the consequence of actions, — not as referring to know- 
ledge. This we shall in the next passage explicitly show 
by our explanation, as follows : “ Then whosoever,” not knowing 
Bramha, by praise, reverence, offering, (of flowers, scents, etc.) 
oblation (gift of eatables), attention and contemplation, “ wor- 
ship” (represents to himself the state of the excellencies of a 
deity) “ another deity,” a deity different from the soul u in such 
a manner as : He is another,” not the soul, different from me, 
“ another am I,” subject to him , I, like a debtor, have to 
propitiate him, — whosoever through such a belief worships, 
“ he,” through such a belief, u does not know ” the truth. Such 
a person is not only ignorant, or has the faults of ignorance and 
the like, but like a beast, a cow, etc., is used for the benefit of con- 
veyance, of giving milk, etc., so for the various benefits he affords 
through offerings, etc., is he used by each of the gods. Therefore 
he is, like a beast subject to works of all kinds — this is the 
meaning. For the effect of the work in accordance with the word 
of the S'&stra, be it work, united with knowledge, or be it work 
alone", done by a person who is ignorant, a partaker of the division 
of caste and the orders of life,l and dependent, the effect of such 
a work is elevation from man, etc., to Bramha ; the effect, how- 
ever, of work, which is at variance with the word of the S'tfstra 
and which is done by the promptings of one's own nature, is 
descension from man, etc., down to inanimate matter. For as 
here, so we shall say the same at the end of this chapter by the 
passage : '* Again there are three worlds, etc. (B, A', p. 801 .”) — 
That the effect of knowledge is the obtaining of the state of al\ f 
has been briefly shown ; for this whole Upanishad is engaged to 
fihow the divisions of knowledge and ignorance (or the whole 

1 These are four, viz., of the religious student, of the house-holder, of the 
•ftchorite (Vanaprastha, who retiros to the wood,) and of the mendicant* 
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to them, that men should know this. 10. o 

knowledge within this Upanishad is not very extensive as it 
describes the division of ignorance.) 

And that this is the meaning of the whole S'astra, we shall 
afterwards show. Because it is so, therefore the gods are able 
to raise obstacles or to show favour to an ignorant man. This 
is said in the words : u As verily ” in common life, “ many 
beasts,” cows, horses, etc., “ maintian, a man/’ their owner, 
ruler, “ so every ” ignorant “ man ” who stands for many beasts, 
<£ maintains the gods” (the plural, “ the gods,” is here used to 
indicate also the forefathers, etc.) under the idea : “ Indra and 
the other gods, who are different from me, are my lords ; I am 
like a servant of them. If I adore them by praise, reverence, 
gifts, etc., I shall obtain the rewards, given by them, viz., eleva- 
tion and liberation.” Thus as in this world it is very unpleasant 
for a possessor of many beasts, “ even if only one beast is 
taken away,” is seized by a tiger, etc., so, if one man who 
stands for many beasts, rises from the state of a beast, it 
is not surprising, that it is unpleasant to the gods, as the 
taking away of many beasts is to the householder. “ There- 
fore it is not pleasant to them,” to the gods— what ? “that 
men should ” in any way “ know this,” truth of the nature 
ofBramha. In this view it is said by the venerable Vyasa 
in the Anugitas (a part of the Mahablmrata) i “ The world of 
the gods is closed for the performers of works ; for the gods 
do not wish that men abide above.” Therefore the gods try to 
exclude, like a cattle from tigers, men from tho knowledge of 
Bramha, as it is their desire, that they should not he elevated 
above the sphere of their use. Whom they wish to liberate, to 
him they impart belief, etc., and unblief to him whcflri th e y 
wish not to liberate. Therefore let a person, desirous of libera- 
tion, be intent on the adoration of the gods, on reverence and 
faith, submissive, and assiduously striving for the acquirement 
of knowledge, or for knowledge, as is implied in the words of 
fear : “How then, if many.” This is the meaning of the p ass- 
age : “ It is not pleasant to the gods.” 10. 
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Bramha verily was this before one alone. Being one, he 
did not extend. He with concentrated power created the 
Ksliatra of elevated nature, viz., all those Kshatras who are 
protectors among the gods, Indra, Yaruna, Soma, Rudra, 
Parjanya, Yama, Death, and I's'ana. Therefore none is greater 
than the Kshatra ; therefore the Bramhana, under the Ksha- 

The meaning of the S & stra has been declared in the Sdtra : 
“The soul, considering this, let a man worship it.” (p. 147) The re- 
lation and the necessity of this Sutra, which was to be explained, 
has been determined by the words : “ They declare, that by the 
knowledge of Bramha, etc.” (p. 165) together with its Artha- 
vada (by the words : “ Therefore, whosoever among the gods,” 
etc. (p. 166), — and the subjection of ignorance to the world in 
the words : “ Then whosoever worships another deity, etc.” 

(p. 186.) 

There it has been said, that the ignorant is a debtor, and 
subject to the will of another by the necessity to perform, like a 
beast, the works of the gods and others. What again is the means 
of performing the necessary works of the gods and others ? 
The different castes and orders of life. Which then are the 
castes ? In reply to this the present passage is commenced, viz., 
to show how that ignorant person, dependent on another’s will 
and subject to works in connection with their agents, is busy, 
like a beast , in this world. 

The creation of Indra, etc., has not been described above 
after the creation of Agni (v. p, 129.) ; but the creation of Agni 
has been described to complete the creation through Prajapati, 
The creation of Indra, etc., however , should there have been 
shown, because it is its conclusion ; but it is here told in order 
to show f that the ignorant is the proper subject for the per- 
formance of works. 

“ Bramha verily was this before.” “Bramha,” by the crea- 
bon of Agni having obtained the nature of Agni (he is called 
bramha by believing himself to be the caste of Brahmanas) 

verily was this,” the caste of Kshatras, etc. ; the undivided 
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triya, worships at the Rajasdya ceremony. The Eshatra alone 
gives him his glory. Bramha is thus the birth-place of the 
Eshatra. Therefore, although the king obtains the highest 
dignity, he at last takes refuge in the Bramha as in his birth- 
place. Whosoever dispises him, destroys his birth-place. He 
is a very great sinner, like a man who injures a superior. 11. 

Bramha, “ one alone.” There was no distinction of the 
Eshatriya and other castes. “ Being one,” without the dis • 
Unctions of Eshatra, etc., of preserver, etc., “ he,” Bramha, 
« did not extend,” which moans, was not sufficient for extensive 
work. 

Then “he,” Bramha, reflecting, I am a Br&mhana, I who 
by nature desire to perform the work to be done by the 
Brdmhana caste, have to discharge such and such duties, 
« created ” for the amplification of work and agent, “ with con- 
centrated power the Eshatra of elevated nature.” Which again 
is the Eshatra, the Eshatriya caste, created by him ? To show 
this, the text specifies the individuals, viz., “ all those Kshatras 
who are protectors among the gods.” Those who are anointed 
kings, are here specified “ Indra,” the king of the gods (Devas^ 
“Varuna” of the aquatic animals, “Soma,” of the Brdmhanas 
“ Rudra,” of beasts, “Parjanya,” of lightning, etc., “Yama* 
of the forefathers, “ Death,” of persons in ill health, etc., anc 
I's'ana of splendours. These and others are Kshatras anions 
the gods. After them (the divine Kshatras) he created tin 
Kshatras who are ruled by Indra and other Eshatra deities 
viz., the families of the moon and sun, as the Icing Pururavas, 
etc. For this reason the creation of the Kshatras among tla 
gods has been set forth. 

Because the Eshatra was created by more concentrated power 
than the Br&mhana, “ therefore none is greater than the 
Eshatra,” who is also the ruler of the Br&mhana caste. “ There* 
fore the Brdhmana,” although the source of the Eshatriya, 

“ under the Eshatriya,” “ worships ” him who is placed above 
Where ? “ At the Rajasiiya ceremony.” “ The Eshatra 
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He dicl not extend. He created the Vit, He is all those 
gods who, according to thoir classes, are called Vasus, liudrnS) 
Adityas, Vis'wedevas, and Maruts. 12* 

He did not extend; Ho created the caste of the Sudras as 
the nourishes Jfhis earth is the nourisher ; for it nourishes 
all this whatsoever* 13, 

He did not extend ; he created with concentrated power justice 
of eminent nature. This justice is the preserver ( Kshatra) of 

gives him his glory,’* his repute as Bramha, The Ritwig, — at the 
Rajasiiya ceremony addressed by the king, who is anointed and 
seated on the royal chair, by the words : “0 Bramha, — replies 
again to the king : “ O king, thou art Bramha.” He alone is 
called Kshatra who bestows glory. “ Bramha is thus the” well 
known “ birth-place of the Kshatra.” u Therefore, although the 
king obtains the highest dignity,” in virtue of the anointing at 
the Rajasuya ceremony, “ he at last,” at the completion of tho 
ceremony, “takes refuge in the Bramha,” in the Bramluinical 
caste, “ as in his birth-place,” that is, he appoints a family 
priest, “Whosoever,” again from the pride of power, “des- 
pises,” lowers, “him” his birthplace, the Brahinanioui caste, 
the Brahmana, destroys his “ own birth-place.” “He,” by so 
doing, “is a very great sinner;” (in former times the Kshatriya 
was also a sinner) by his wickedness, because he injures his 
producer, “like,” in common life, “ a man who injures,” defeats, 
“ his superior ” is a very great sinner. 11. 

(As Bramha did not extend before tho creation of the 
Kshatra), so even after the creation of the Kshatra “ he,” 
Bramha, “ did not extend ” for the work. Ho did nut extend, 
because there was none to procure wealth. “ He created the 
Vit,” to procure wealth for the performance of ceremonies. 
AVho again is the Yit ? “ He is all those gods according to their 
classes ” (for almost all the Vits are culled so, as they are 
counted in classes ; for commonly they are only capable of col- 
ecting wealth, when joined together, and not singly the class 
25 
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the Kshatra. There is nought higher than justice* Even the 
weak is confident to defeat the more powerful by justice, as a 
house-holder by the king. Verily justice is true. Therefore they 
say of a person who speaks the truth, he speaks justice, or 
of a person who speaks justice, he speaks thp truth, in this 
manner verily it is both. 14. 

This is the creation o/ the Bramha, the Kshatra, the Vit and 
the Sudra. He was in the from of Agni (fire) among the 

of “the Vasus” is eight in number, of “the Jludras,” eleven, of 

the Adityas,” twolve, of “ the Viswedevas,” means either the 
thirteen sons of Viswa, or all (sarve-vis'we) the gods, and of 
the Maruts,” is seven times seven. 12. 

“ He ” in want of servants, “did not extend. He created tho 
caste of the Sfidras.” Which again is the caste of the iSfi; Iras, 
created by him ? “ The nourishcr,” (Pushana) because he 

nourishes. Who again is that Pusha ? The text determines this 
in a special manner. “ This,” earth, “ is Pdslia : for it nourishes 
all this whatsoever.” 13. 

“ He,” after having created the four castes, did not extend. 
“ He,” from a fear of the ungovernableness of the Kshatra on 
account of his fiery nature, “ created by concentrated power 
justice of eminent nature.” “ This justice,” created of eminent 
nature, is the preserver,” the governor even “ of tho Kshatra,” 
more fiery oven than the fiery. “ There is nought higher than 
justice,” because it governs even the Kshatra ; for all are ruled 
by it. In what manner ? To this it is replied : “ Even the weak is 
confident to defeat the more powerful ” than himself, “ by ” tho 
power of “justice,” “as” in common life “the house-holder 
by the king,” who is the most powerful. Therefore it 13 
in this manner evident, that justice is governing all, because d 
is more powerful than all. “Verily justice,” viz., a case winch 
has been decided according to legal evidence, “ is true.” Her® 

true ” means, in accordance with the meaning of the S'astra, 
and justice means, what is transacted in such a manner : lb 
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gods as Bramha, hg was the Brdmhana among men, in the form 
of Kshatriya, Kshatriya ; in the form of Vais'ya, Vais'ya ; in 
tlie form of $udra, Sudra. Therefore among the gods the place 
(loka) is desired through Agni onty, among men through the 
Brahmana, became in their forms Bramha became manifest . 


true, if understood in accordance with the meaning of the S'astra. 
Because this is so, u therefore they,” those who are sitting near, 
who are aware of the arguments on both parts, a say of a person 
who speaks, ” at the time when a suit is transacted, the “ truth,” 
that is, according to the S'astras. “ He speaks justice,” viz., ho 
speaks according to fitness, which is well known and pursuant 
to usage. Thus, on the other hand, they say “of a person who 
speaks in accordance with justice,” to usage, “lie speaks in 
accordance with truth,” he speaks what does not deviate 
from tlio S'ustra. “ In this manner verily it,” which has been 
mentioned before, “ is both,” viz., the justice, which must be 
made known and which must be practised. Therefore justice, 
as an object of knowledge and of practice, governs all, as well 
those who know the S'astra as those who do not know them. 
Therefore, it is the preserver even of the Kshatra. Hence an 
ignorant person, who is proud of justice, acknowledge for the 
practice of its different parts, its difference which is the cause of 
the Bramha, Kshatra, \ it and S r \u 1 ra castes. These differences are 
by their own nature the causes of the different agents. 14-. 

The passage : “ This is the creation of the four castes” “ of the 
Bramha, the Kshatra, the Vit and *ST iklra,” serves as an introduc- 
tion into the next sentence. “He,” Bramha, the creator, “ was 
hi the form of Agni among the gods,” that is to say, in no other 
form. “ As Brahma,” “ the Brahmana caste, he was the 
Brtihmana,” * n the form of a Brahmana Bramha was among 
nion * Assuming other modifications among the other castes, ho 
became in the Kshatriya form a Kshatriya, whose tutelary deities 
a,e Indra and other gods (devas); in the Vaishya form a 
Yaishva, and in the $ udra form a <Sfiidra. 
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Then whosoever, through this world not seeing the self- like 
w orld, dies, him the latter, because unknown, does not preserve, 
as the Veda which is not read, or as other work, which is not done. 

Because Bniinlia the creator assumed other and other 
modifications among the Kshatriya and other castes, and 
remained unmodified only in Agni’s form, “ therefore among 
the gods the place,” the fruit of works, “ is desired through 
Agni only,’’ that is to say, by the performance of works, 
dependent on Agni ; for on this ground is this Brainha 
evidently represented under the form of Agni, tho locality of 
w T orks. Therefore it is established, that by the performance of 
■work through Agni, the fruit, resulting from it, is dcsir i 2 * * d. 
“ Among men through the Brahmana.” If among men there 
is a desire of tho fruit to he derived from works, there is no 
dependence upon works, of which Agni, etc., is the cause. How 
then ? The object of man is effected only by reliance upon tho 
nature of the castes. Where, however, the accomplishment of 
the object of man is subject to the gods, there it is dependant 
upon work in conjunction with Agni, etc. This follows also 
from the passage of the Smriti : “ By muttering prayers, no 
Brahmana, no doubt, is successful, whether ho performs other 
work (work, dependant upon fire) or not. Friend is called tho 
Brahmana.”* This is also evident from his leading tho life of a 
religious mendieant.2 Therefore among men the place, the 
effect of works, is desired through tho nature of the Brahmana 
alone, “ because Brahma,” the creator, “in their forms,” in 
the forms of the Brahmana and Agni, the forms upon which 
the agents of work are dependent, “became manifest.” 

With reference to this, somo3 say, ‘ it is tho place of tho 
supreme soul, the obtain ment of which is desired through Agni 
and the Brahmana. 5 This is not true ; because a subjection to 

1 By giving to all being the blessing to be without fear. 

2 Which is to renounce all worldly objects —the cause 'of obtaining the 

world of Bra m ha. 

9 The commentary, called Bhartriprapanchika, 
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ignorance existing, Jle division of the castes is introduced for 
the subjection to works, it is not true, moreover, because it 
differs from the next passage ; for if hero (in the present 
passage) by the term “ place/’ even the supreme soul were 
declared, then in. the next passage : “ Not having seen the 
self-life place,” the predicate “ self-life'’ would be absurd ; for 
if there the common place (world) which is desired by depend- 
ants upon Agni, is different from the self-like place, then the 
predicate u solf-like ” is proper, because the moaning is the 
annihilation of the common place (world) after death, and 
because by the term “ self-like ” there is no going astray from 
the place of the supreme soul ; but the works, performed by 
ignorance, would go astray by the term “ self-like.” And by 
the passage: “ Perishes certainly,” the going astray of all the 
effects by works will he set forth. By Bramha the castes wore 
created for the sake of work, and this work, becauso it rules all 
castes by the notion of duty and accomplishes the object of 
man, has the name of virtue. 

If therefore by this work alone the self-like place which is 
called the supreme soul, is obtained, although it is unknown, 
why then is it necessary to do anything with reference to its 
production ? On this ground it is said in the text : “ Then/’ 
which is to remove the objection of tho opponent. L Wlioso- 
evcr through this “ world,” which is subject to transmigration, 
whose nature is the assumption of a body, whose causes are the 
desire and work of ignorance by believing in the work, depen- 
dent upon Agni, or by believing in work to be performed by 
Ihe Bnihmana caste alone, on account of the world which is 
transient, and whose nature is not self-like, “ not seeing the 
self-like world,” which is called soul from not going astray 
h*oni the nature of tho soul, not seeing u I am Bramha,” — 
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Even the great and holy work, which a persoti who does not know 
in this manner, performs, all this work of him, verily perishes 
at last. Let a man worship the sonl as Ms place. Whosoever 
worships the soul alone as his place, his work does verily not 

“ dies/’ the lattor, (although “ the latter ” means the self-like 
world, yet it is unknown, concealed f)y the ignorance, as a 
horse, which is not recognised) “does not preserve him,”- — as 
the tenth soul in the well-known example (vide p. 144.), does 
not preserve himself, — by the removal of grief, delusion, fear 
and other faults. And “as” in common life, “ the Veda, which is 
not read,” does not teach work and whatsoever arise from it, 
“ or as other work,” in common life, for instance ploughing, 
t£ which is not done,” is not manifested by its own nature, does 
not preserve him by the yielding, of its fruit, so the sonl, if 
unmanifested by its self-like nature, which is the eternal soul, 
does not preserve him by the annihilation of ignorance. 

‘ But, then, does it not follow from tho necessity that work 
obtains its effect by preserving the cause of tho knowledge oftho 
self-like world, and from the abundance of work, which is the 
cause of the desired effect, that “its preserving cause is undestroy- 
able ? ” No, because evert/ effect is liable to destuction. There- 
fore it is said in the text : “ Even the great,” as for instance 
many As'wamcdha sacrifices, “ and holy work,” which obtains 
its fruit, as if it were desired (although there has been no 
desire of its fruit) ct which a person,” of extraordinary 
magnanimity, “ who does not know in this manner,” who does 
not know the self-like place in tho said manner, continually 
“ performs,” under the notion that ho shall thereby gain 
immortality, “ all this work of him,” of the ignorant person, 
li verily perishes at last,” at the end of the enjoyment of th® 
fruit, because desire, the effect of ignorance, is its cause, 1&® 
some wonderful superhuman power (perished) which app eal- 
ed by the delusion of a dream. ' Since the causes of it (of th® 
work), viz., ignorance and desire, are not permanent, it is neces* 
sary that its effects is also liable to destruction. Therefor 
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perish. For whatsoever he desires from the sotll, the same he 
obtains, 15. 


there is no hope to preserve for ever the fruit of holy work. 
(l Therefore let a man worship the soul alono ” as the self-liko 
place ; the soul is fhe self-like place ; for in this meaning is the 
self-like place set forth in the text, and hero is the term of 
“ self-like'’ not applied. “ Whosoever worships the soul as his 
place,” what of him ? It is replied in the text : “ his work does 
verily not perish,” because there is even no work ; this is re- 
peated here in order to establish it firmly. The meaning is, as 
there is constantly worldly unhappiness, consisting in the decrease 
of the effect derived from work, so there is not for him (the wise) 
as if one thinks : if Mithila is burned, nothing burns me. 
Othersl explain it to mean, * that the work of the knowing 
worshipper of his ownself (soul) does not perish by the con- 
nection with a person who does not know. Further, for the 
term of “ place,” intimately connected with work, they in fact 
assume two meanings ; one is the place in the state of mani- 
festation, depending upon work, and bearing the name of 
Iliranyagarbha. Whosoever worships this place, which is 
intimately connected with work, which is manifested and finite, 
the work of him, who knows the finite self as engaged in work, 
verily perishes. But whosoever worships the world, which is 
intimately connected with work, comprehending it in its 
nnmanifested state under the notion of cau^e, his work does not 
perish, because ho knows the infinite self (soul) as engaged in 
work.” This assumption is ingenious, but it does not accord 
with the Sruti, because by the term “ the place of self ” the 
supreme soul, set forth in the text, is denoted.’ 

The text having mentioned (before) u tlio place of self,” 
omits (now) the term “ of self” and introducing the term 
soul,” shows its identity with the former by the words: “ who- 
soever worships the soul alone as his place.” There is here no 


1 Viz. the explanation, given by the Bhartriprapaneha, 
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Next that soul (self) verily is the place of all beings. 

possibility for the assumption of a place, intimately connected 
with work. 

Moreover it ( the place intimately connected with work ) is 
different from the supreme place, whoso object is. knowledge 
alone. By the passage : “ The soul is not the place,” it is 
distinguished from the places, which are gained by inferior 
knowledge and the work of a son. Therefore “ the soul is not 
the place,” and also : “ His place is not measured by any work ; 
tliis is his highest place.” By these sentences, because they 
are determined, a corresponding meaning is proper. Tims 
here also, because by the words u tho place of self,” the pre- 
dicate is fixed. 

If it is said { that according to the passage : “ for whatso- 
ever/’ it is improper, that the place of self is the supreme 
soul ; for if it is certain, that by the worship of him he 
becomes the supreme soul : whatsoever he desires, he obtains 
from the soul, then the declaration with regard to the fruit 
is improper, unless it is to obtain that soul.’ We contra- 
dict, because it has tho object to extol the worship of tho 
world of self ; for the meaning is, from the place of self 
alone all that is desired is obtained ; anything different from it 
is not to be asked for, because all desires are satisfied, as it is 
said in another passage of the fifruti (Chh. U. 7th Pr. 16th Jvh. 
B. I. Yol. 111. p. 524): “ From tho soul is life, from the soul 
hope.” Or it means to show the state of the universal soul as 
before (p. 105). For if the supreme soul is declared, it is right 
to apply tho term “ soul ” in the passage : il for . . . from the 
soul,” (p. 1 28) and it means, from the place of self, which is set 
forth as soul in the text. Otherwise it would have been said 
with a predicate, “ from the place of work in its unman feted 
state ” in order to remove thereby the idea of a place of the 
supreme soul in accordance with the text, and to remove the 
state of manifestation ; for since it set forth in the text and 
determined, another state, not authorized by thc.*S»ruti, is imp 08 * 
sible. 15. 
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He is the place of the gods by what ho offers and sacrifices, 
fur fch or of the Rishis by wliat he learns, further of the fore- 
fathers (Pitris) by what lie gives to the forefathers, and hy his 
exertions about offspring, further of men hy housing them 


“Next that soul verily/’ It has before (in the last section, 
describing the state of ignorance) been said, that tire ignorant hi 
the conscious piide of caste and order of life, etc., and governed 
by the law* is, like a beast, subject to another hy the necessity 
of performing the works of the gods and other*, Which again 
are ilic works by the necessary performance of which he becomes* 
like a beast, subject to another ? And who are the gods and 
others whom he assists, like a beast, by works ? Roth is ex plain* 
ed in the text. The term “ next ” is intended as an introduc- 
tion to the present sentence. Tlic house-holder, as set forth in 
the text, who is subject to work, ignorant, and endowed with 
body, senses, etc., is here called “ that soul.” The meaning is “ he 
is the place,” the object of enjoyment, “ of all beings,” from the 
gods down to the ants, because he affords assistance to all by 
works which are commanded with reference to the different castes 
and orders. By what special again affording assistance does he 
become the place, for what special beings ? .The answer is : “ By 
what he,” the house-holder, “ offers and sacrifices.” Sacrifice 
with reference to the deity is an abandonment of wealth (to the 
deity). If it is performed until the sprinkling of the water (on 
the head o t the sacrificer), it is Homa. By this work,' viz., by 
Homa (offering) and sacrifice (Yaga) which it is his duty to 
perform, “ he is,” like a beast, subject to the will of another, 
the place of the god*” “Further by what he reads,” viz., 
daily reading of the Vedas, “ he is the place of the ltishis.” 

^ urfcher by what he gives to the forefathers,” viz., the obla- 
t l °n, water, etc., “ and by his exertions about offspring,” by that 
which he is bound to perforin, “ he is the place of the fore* 
others.- “ F urther by housing men,” by giving them place, 
ter, etc., in his house, “and giving them food,” viz., them 

' v 10 lis k him for it, whether they livo in his house or not, “ ho 
-0 . 
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and giving them food, further of cattle? by finding them 
grass and water, further of beasts of prey, birds, etc., down to 
ants, by sustaining their life in his dwelling. As every one 
desires the continuance of his place, so verily desire all beings 


is the place of men.” “ Further by finding,” giving “ them 
grass and water,” lie is the “ place of cattle.” u Further of 
beasts of prey, birds together with ants by sustaining their life 
in his dwelling,” with grains and (particles of food gained) by 
the cleaning of the sacrificial vessels, “ he is the place of them” 
Because by those works lie affords assistance to the gods, etc., 
therefore “ as every one desires continuance of bis own place,” 
of bis own body, desires the preservation of his nature, from 
the fear of losing his nature sustains it always by noursli- 
ing, protecting it, etc., “ so verily desire all beings,” the 
gods and others, the above mentioned continuance of life “for 
him who thus knows,” who thus frames his soul : “ I am to he 
enjoyed by all beings, I. like a debtor, am bound to nmko 
return that is to say, they preserve him for the continuance of 
their own existence, as house-holders preserve cattle. Therefore 
it is said : “ It is not pleasant. to them.'' “ This verily,” that the 
said works must necessarily be done, like the paying of a debt, 
u is declared,” in the chapter of the five great sacrifices, (the 
five great sacrifices, viz., to all beings, to men, to the forefathers, 
to the gods, and to Bramha) “ and considered,” and proved as 


necessary by consideration in the chapter of the distribution 
of the things, required for the five great sacrifices (Avadana- 
prakarana). 16 . 

“ Self alone was this before.” If the knower of Bramha is 
liberated from the state of cattle, which consists in the bondage 
of duty, by whom then has he been made subject to the bondage 
of work, and not again to the practice of knowledge, which ^ 
the means of liberation ? Is it not said : “ Tho gods preserve- 
Certainly, but they preserve those who by the performance o 
work obtained their own (the gods’) state ; otherwise it would 
be in their power to bestow the effects of actions not done? <> r 
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welfare for one who,tlius knows. This verily is declared and 

considered. 16. 

Self (the soul,) alone was this before ; ho was even one. Ho 


destroy the effect* of actions done, (that is to say ; otherwise, 
they would be partial) but they do not preserve a com- 
mon man, who has not obtained a special perfection. There- 
fore it must be the same (who makes him subject to the 
bondage of work) by whose power a person subject to work 
is getting out of his own place. Is that not ignorance ? for the 
ignorant, getting out of himself, is engaged in work ? No, 
ignorance also is not the cause which makes one to engage in 
work ; for its character is to conceal the true nature of a thing ; 
but it may be the cause of making one to engage in work, in the 
sumo manner, as blindness is the cause, that one is liable to fall 
into holes, etc. If this is the case, then say, what causes one to 
engage in work ? This is set forth, viz., it is willing, desire. 
Thus it is said in the Kathaka (4 to 1\ 2. B. 1. Yol. VIII. 
p. 123) : “ llomaining in their natural ignorance, youths 

engage in actions ; follow external objects of desire.” In the 
Bbagavadgita : “ It is desire, it is anger, etc.” (B. G. 3rd A. 
37.) And in Mauu : “ Desire is the cause of all engagements 
in action,” (jtf. >S. 2d. A. 4.) This meaning is in all its detail 
Proved throughout this whole chapter. ki Self alone was this 
before.” Self alone, viz., the person who is ignorant by his own 
nature, who is to be comprehended under the notion of effect 
and cause, the Bramhachari (the religious student). u Before.” 
Previous to the union with a wife he is called self. 

There was no object of desire, as a wife, etc., different from 
this self. u He was even one,” possessed of ignorance, the cause 
°i the desire of a wife, etc., he was even alone ;he was pervaded 
Ty ignorance, the nature of which is to assign to one’s own soul 
the assumptions of agent, action and fruit. “ He desired.” 
What ? u Bet mo have a wife.” Let me, the agent, have a wife, 
the causo of the performance of work ; without her I am not a 
hi agent for work ; therefore to accomplish the performance of 
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desired : Let me have a wife ; again, — let me be born ; again,— 
let me have wealth ; again, — let me perform work. So far extend 
verily desire. For without dosire one does not get more than 

work, let me have a wife. “ Again, — let me be born/* let me 
be produced as offspring. Again,— lot me have wealth," cows, 
etc., by which work is accomplished. u Again let me perform 
work/’ the cause of elevation and liberation, viz., let me 
perform work, — by which — liberated from my debt, I may 
obtain the places (worlds) of the gods, etc., — and the certs 
monial rites for objects of desire which are the causes by which a 
son, wealth, heaven, etc,, are effected. < 4 So far extends verily 
desire,” which means, desire is limited to those objects. So far 
extend the objects which are to bo desired, viz., a wife, son, 
wealth and works, viz., the desire as cause, The three worlds, 
the world of man, the world of the forefathers, and the world of 
the gods, are the effects of this desire as cause ; for the desire, 
as cause referring to wife, son, wealth and work, is for their 
sake. Therefore this is one desire ; and the oilier, the desire of 
the worlds, which is also a desire, depends upon a cause; in 
this manner desire is two-fold. Ilencc it will be afterwards 
(B. A', p. 592), said: “The*© two desires.” Because every 
action is undertaken on account of its effect, therefore it 
should ho understood, that by tho passage : “ So far extends 
das ire " tho worlds aro necessarily implied, and therefore 
declared, for if eating is mentioned, it is not necessary to 
mention also satisfaction, because eating is merely for tho sake 
of it. These two desires, characterised as cause and effect, 
are the longing, by which compelled, the ignorant, who is 
subject to wot fc, like the silk-worm, encases l\is self (soul) ; that^ 
is to say, on tho road of action not attending to himself 
(the soul), aw# having got out (of himself,) he does not know 
his own place (the place which is like himself). Thus it is said i“ 
the Taittariya : 44 Bewildered by fire, teased by smoke, be does 
not know bis own place.” How again is it ascertained, that deso'G 
extends so far, because desires are infinite, for desires have ,1U 
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tlii:*. Therefore also now a person, when alone, desires : Let 
me have a wife, — again, let me be born, — again;' let me have 
wealth, — again, let me perforin work. As long as he does not 
obtain one of them, so long he thinks himself incomplete. His 
completeness is tljus, that the mind is his self (soul) and speech 
his wife. 

end ? On this account the reason is stated : Because “ without 
desire one does not get more than this,” which consists of effect 
and cause ; for, beside cause and effect, nothing, either perceived 
or not perceived, is to be gained in this world ; for the object 
to he obtained is desire, and as this docs not exist without 
them (cause and effect) it is proper to say : “So far extends 
verily desire.” Hereby it is said : Wish, the object of action 
of the ignorant subject, is two-fold desire, viz., cither desire as 
effect, or as cause, whether its object is perceived or not 
perceived. Above this wish the wise must be elevated. 
Because in this manner the ignorant self (soul) being 
desirous, before desired, and also he who preceded him, — 
(for this is the law of the world, and in the same manner 
was this the creation of Prajapati ; for it is said, (p. 64) “he was 
afraid v bv ignorance. Then (pp, G7-68) ; “ Hence, excited by 
desire, a person is not happy when alone ; to remove the 
unhappiness, ho desired a wife ; he approached her ; hence 
sprang forth this creation,” — “ Therefore,” after this creation, 
also now,” at the present time, “ a lonely person,” before his 
Lein o* married, desires in accordance with wliat has been said ; 
u Let me have a wife, — again, Jet me be born, — again, let me 
have wealth, — again, let me perform work.” “ As long as he,” 
who is thus desirous and endeavouring of getting all, a wife, &e., 
‘as long as he does not obtain one of them,” one of what has 
been mentioned, a wife, &c., “ so long he thinks himself in- 
e °mpIeto.” At last wfcen he obtains all of them, his complete- 
ness ensues ; but when Tie cannot accomplish his completeness, 
he is in the state of incompleteness ; then for the accomplish- 
es cl his completeness, the text says : “ His completeness,” the 
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Life is their offspring, the eye the wealth pf man ; for by the 
eyes one obtains it, — the ear the wealth of the gods ; for by the 
ear one hears it ; self is even his work, — for by self one per- 
forms work* 

The sacrifice is five-fold, the animal, five-fold, the man five- 
fold, five-fold this all whatsoever. Whosoever thus knows, the 
same obtains this all. 17. 

completeness of him, who, as before mentioned, is conscious of 
incompleteness “ is this.” What ? (To show this), the totality 
of effect and cause is divided. Here (in this division) “ the 
mind is ” (for everything else, produced from the totality of 
cause and effect, is governed by it), by its superiority, “ his seif 
(the soul)'’ which means like his self, as the master of tho 
family is like the soul of the wives, &c., because his wife, son, 
&c., follow him. In the same manner is the mind hero assum- 
ed as the self for the sake of completeness ; “ and ” thus also 
“ speech his wife,” on account of speech, being in like manner 
governed by the mind. Speech, viz., sound, whose character- 
istic is directing, &c., is received by the mind through the eju 
&c., considered and revered ; in this manner- is speech the wife 
of the mind. From both, speech and mind, represented as wife 
and husband, was produced life for the performance of work; 
therefore a life is their offspring,” as it were. There (if self, 
wife and offspring are present) work characterised by the effort 
of life, &c., is to be accomplished by tho wealth perceived by 
the eye, and therefore is “ the eye the wealth of man.” Wealth 
is two-fold, wealth of man aud other wealth ; therefore it w 
said, u of man,” to distinguish it from other wealth ; for cattle, 
the wealth connected with man and perceptible by the eye, is 
accomplishing action ; therefore it represents it. Hence by 
connection is the eye the wealth of man ; “ for,” because, “ ono 
obtains,” perceives “it,” the wealth of man, cattle, etc., "by 
the eye ” (therefore is the eye the wealth of man). What 
again is the other kind of wealth ? “ The ear the wealth of tho 
gods,” because knowledge is the object of tho gods. Know- 
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ledge is the wealth ^of the gods* Therefore in our case is the 
eal* even the object of wealth. Why ? “For by the ear;” 
because by the ear “ one hears it,” ihe wealth of the gods, 
knowledge, therefore is the ear even the wealth, because know- 
ledge is dependent on the car. Ilow again is work to be per- 
formed by those agents, the first of which is self, and the last 
wealth ? The answer is : “ Self is even. 55 Self means here the 
body. How again is self (the body) the representative of work ? 
because it is the cause of work for him (the sacrificer). How 
is it the cause of work? “For by self,” by the body, “one 
perforins work.” In this manner is the completeness, whose 
characteristics are external objects, as a son, &c., accomplished 
for him, who thinks himself incomplete. In this manner, there- 
fore, “ The sacrifice is five-fold,” to be performed by five, even 
in the case of a person who has ceased from work, where it is to 
be performed by symbols alone. How again is the symbol by 
the mere apprehension of five, called a sacrifice ? Because an 
external sacrifice also is accomplished by men and animals, and 
there are five men and five animals, by the application of the 
mentioned five, mind, speech, &c. Therefore it is said : “ The 
animal five-fold, — the man five-fold.” Although the notion of 
animal is found also in man, yet there is a difference between 
them, wherefore “ man ” has been separately mentioned. What 
more? “Five-fold this all,” the cause and effect of the work, 

1 whatsoever.” “ Whosoever thus knows,” whosoever in this 
manner represents the five-fold sacrifice as himself, “ the same 
obtains this all,” the world under the notion of himself. 17. 
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Fifth Bra'mhana . t 

Of the seven provisions which the father created by under- 

Tliere (in the last Bramhtfna) ignorance has been introduced by 
the words : “ Whosoever Worships another deity in such a man- 
ner : ” “ He is another, another am I,” “ the same does not know.” 
(B. A'. p. 118). It has also been said (p. 200,) that the person, who 
has the consciousness of caste and of the different conditions of 
life (viz-, of a religious student, a house-holder, of one who 
retires to the forest, and of one who lives merely for the contem- 
plation of God), who is ruled by his duties, who, compelled by 
desire, affords assistance to the gods, forefathers, &c., through 
sacrifices and other rites, is the place for all beings. And as by 
each and all of his works he has been created as the place to be 
enjoyed by all beings, thus he has created all beings and the 
whole world for his own enjoyment* The meaning is, in this 
manner, everybody, in accordance with his knowledge and work, 
is the enjoyerand enjoyment, the agent and the object of action 
of the whole world. To understand the identity of the soul, we 
shall say with reference to knowledge in the chapter treating 
on tlie knowledge of the universal essence (madhu lit. honey.): 
“ All is the effect of all, one universal essence.” 

He created by the five-fold work whose object in desire, viz., 
by the five-fold sacrifice, &c., the world for his enjoyment, anil 
also by knowledge (for his consideration). This whole world is 
seven-fold divided according to its being cause and effect. They 
(these parts) arc called provisions, because they are objects 
of enjoyment. Hence (by the creation of thorn through work 
and knowlodge) he is the father of those provisions. Those 
Mantras : “Of the seven provisions,” &c., are hero assumed as 
Sutras, because they show, compendiously, the meaning of those 
provisions together with their application. (The term 
is here an adverb in connection with ‘he created.’) By “ uu ( h }r- 
standing,” knowledge, and “ penance,” work ; for knowing® 
and woik arc the meanings of the terms “ understanding* aU 
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fading and penanpe, he as assigned one as the Common to ait 
and two to the gods, three he made for himself, one he gave to 
the animals 5 for upon this all is founded, whatsoever breathes 
and whatsoever not breathes. Why are they not destroyed 
although always consumed ? Whosoever knows the cause of 
the non-destruction, eats the principal food 5 he goes to the 
gods, he lives eternally. 1, 

“Of the seven provisions which tho father created by 
understanding and ♦penance’; for the father created by 

penance, because they arc topics of the text, and not “ the 
literal meanings of them “ understanding'’ and “ penance ” be- 
cause they arc not topics of the text ; for the five-fold work to 
l>e accomplished by a wife, &c., and afterwards knowledge’ by 
the words : « who thus knows, Ac.,” have been set forth in the 
text. Therefore it must not lie doubted, that understanding and 
penance are well known. Again c “ The seven provisions which 
the father created,” by knowledge and work, here it m « st be 
supplied : tins same I will mention. 1 1, 

Here is the sense of the Mautras on account of their obscurity 
difficult to be understood ; hence tile Bramhana is engaged in 
the explanation of them. There what means the Mantra i “ Of 
the seven provisions which tho father created.” “ The answer is 
given by the term for” which is to show, that the meaning is 
well-known ; for the moaning is that tho meaning of the Mantra 
is well-known, and therefore by the repetition of the Mantra i 
“The provisions lie produced,” is to indicate, that the meaning 
*s well-known. Therefore the Bramhana says without hesita* 
Uon : “For the father created by understanding and penance. 
But how then is the meaning well-known? The answer 
the causes is : The nature of a father with regard to those causes, 
producing the worlds, of which tho first is a wife and the last 
Woik ; ja evident, and it is also decla red by such passages as t 

1 There is no necessity for assuming the proposed ellipsis, anil I have 

before, not followed S'ankara’s explanation in the translation, 

27 
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tinder standing and penance ; he assigned, one as the common 
to all.” The common provision to all, is that which is eaten. 

Let me have a wife.” There it has been declared, that the 
wealth of the gods, — viz., knowledge, — work and a son are tlio 
cause of the creation with reference to the* worlds in their 
nature as effects (that is to say, as the result of good or had 
actions.) And also that which will bo said, is well known. 
Therefore it is proper to say: 6i By understanding, Ac.;” for 
desire, whose object is (enjoyment of) fruit, is well-known in 
common life, and also desire, whose object is a wife, &c., which 
is set forth in the passage : “ So far extends desire but as to 
the object of the knowledge of Bramha (which is liberation), 
desire is impossible, because then all is one and the same. There- 
by (by showing, that the cause of the world is desire, produced 
by ignorance) it is also said, that the world is created by natural, 
unscriptural knowledge and penance. This follows also from 
the reason, that work and knowledge are the cause of con- 
sequences which are not desired, down to the state of inanimate 
matter. But it was intended to explain the relation of effect 
and cause in accordance with the Sastra ; for in the desire to 
establish the knowledge of Bramha, there is included the inten- 
tion to describe the state, in which tho world is disregarded ; for 
this whole world, whose nature is manifested and not manifested, 
is impure, transient, a compound of cause and effect, the 
object of unhappiness and ignorance, and therefore for him who 
has no regard for this world, the knowledge of Bramha is to be 
commenced. 

There, by the division of the provisions, their application is 
set forth. “ He assigned one as the common to all,” this is a 
part of the Mantra. Its explanation is as follows: “The 
common provision to all ” to all enjoyers, what is it ? u tbef 
which is eaten,” enjoyed by all beings day by day ; this com- 
mon food f the object of all enjoyers, the father assigned after the 
creation of the provision. 

“ Whosoever worships,”— which means is attached to, ( for 
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Whosoever worships it, the same does not turn from sin ; for it 


worship means also attachment, as it is clear from common 
expressions such as : “ He worships the teacher,” “ he worships, 
the king,”) “ it” — viz., the common provision, which is to bo 
enjoyed, the causa of the preservation of all living beings, whoso 
principal object is the enjoyment of provision for the sake of 
the preservation of the body, and not work for the sake of 
something unseen, — u the same” being of such a nature, “ doe* 
not turn,” is not liberated, “ from sin,” from vice. Thus a 
Mantra says : “ He enjoys useless food,” &c., (Kr. Yaj.ur 
Bramhana 2d Adh. 8th Pr. 8th Anva.) Also the Sinriti : “ Let 
him not cook food for himself \(alone). “ He, who eats, without 
giving to the guests, is a thief. Even a person who procures 
abortion,! becomes free from siu if he eats food after he has 
first distributed it.” 

Why again does he not turn from sin ? “ for it is mixed for 
the property, which is enjoyed by the living creatures, is un- 
divided (and therefore it does not belong to one as the property, 
left by a father, does not belong to any of liis sous, .before it is 
divided) because it is the object of enjoyment for all. Even the 
morsel which is put into the mouth is observed to cause pain in* 
the mind of another for, while there is the desire, let me have it, 
the hope of every one is thereby excluded. Therefore it is im- 
possible to take even a mouthf ul of food, without giving pain to 
another. Thus it is said in the Sinriti : u It is the guilt of 
man,” &c. 

Some (the Bhartriprapancha) say : The food called' that of' 
the Vis wade vas which is daily given by the house-holder, is 
here meant. This is not evident, like the food which is an 
°hject of enjoyment for all living beings ^ nor does it agree* 
with the passage ; a that which is eaten.” Because the food 
which is called the food of the Viswadevas, is included in the* 
°°d, which is an object of enjoyment for all living beings, there- 


1 According to A'nanda, a person who kills a high caste Brahman a. 
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is mixed. u And two to the gods/’ viz., the sacrifice and the 
oblation. Again, others say they mean the ceremonies at the 

fore it is proper to understand the food which may be eaten 
by a dog, a Ohandala, <fcc., for it is the food which, bedde 
the Viswadevas, is taken by a dog, Oh and la, &c. In this 
case the expression : ci that which is eaten ” is proper, for if 
food is not to mean general food, then it mnst be said, that 
it has neither been created nor applied by the father ; but it 
has been granted, that all fjod, lias been create<l and distributed 
by the father ; and it is very improper to say that a person 
who has performed the work which is called that of the 
Yiswad^vas, and which is in accordance with *S&stras, is not re- 
leased from all sin. Nor is there a prohibition of it ; nor is it 
like the action of catching fbh, blamed for its own nature, 
because it is performed by good people, ami because the Srufi 
declares it sin, if it is not done, moreover, otherwise also sin is 
obtained : for it is said in a Mantra : “ I am food, I eat him 
who eats food.” — “ And two to the gods,’* This is a part of th 
Mantra. Which aro the two provisions, which after their crea 
tion he assigned to the gods ? The answer is : “ The sacrifio 
(Hutam) and the oblations (Prahutam).”! Sacrifice is an offer 
ing in the fire. The oblation is the taking of tlie offerahle food 
after th© sacrifice. Because the father made over these twc 
provisions, the sacrifice and the oblation, to tI>o gods, therefore 
at this time house-holders also “ sacrifice to the gods,” thinking 
this food must be given by us to the gods, “ and offer,” which 
moans, and having sacrifice, take the offering. * Again others 
say,” the two provisions which were given by the father to the 
gods, are not the sacrifice and the oblations ; what then ? “ They 
mean the ceremonies at the new and full moon (Dars'apurna- 
masau.) Here, according to the first supposition, it will be said, 

1 The Br&hmana has twice daily to perform the ceremony oflfoma (^ 6 
offering of ghee in fire). When the food is ready, a* part of it is to be offered 
in the five to the gods ; this is called Ilutam, while another part is thro* 8 
Qn the ground as an offering to those gods, who are called Dharm&di. 
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new and full moon f Therefore it is not their nature to be 
associated with desires. “ One he gave to the animals.” This 
is milk ; for before men as well as animals subsist on milk alone. 
Therefore they feed the child, when born, either with melted 
butter, or put liny to the breast. Then they call the babe born ; 
for he does not eat grass. 

because there is no difference with reference to the dual number 
(chve, two provisions, which may be as well applied to Huta- 
praliute as to'the Dars'apiirnamasau) and because they (the Huta 
and Prahuta)aro otherwise known, it means the sacrifice (Huta) 
and the oblation (Prahuta). But although the dual number 
accords also with the sacrifice and the oblation, yet the ceremonies 
at the new and full moon are also performed by the Srauta fire,l 
and the notion of their being provisions, is yet better known, 
because they are declarod in a Mantra.l And if a quality and 
the thing to which it refers, are obtained (at the same time) the 
latter must first be comprehended ; but to the ceremonies at the 
new and full moon the idea of priority must be assigned rather 
than to the sacrifice and oblation. Therefore it is proper to 
think of them by the words : “ And two to the gods.” Because 
those two provisions under the name of the provisions at the new 
and full moon, were designed by the father for the gods, “ there- 
fore,” in order to remove any objection, that they are made for 
the gods, “ it is not their nature to be associated with desires” 
(isliti,) that the term “ ishti ” means desire, is clear from the 
S'atapatha Bramhana, (the affix uka in the word “ Ishtiyayuka,” 
means a natural inclination ), 

U One lie gave to the animals.” Which is the one provision 
which the father gave to the animals ? * ** This is milk How 
a gam is it known, that the animals are the possessors of that 
provision ? The text answers : “ For before,” because before^ 

* The house-holder has to perform his daily ceremonies, &c., by the Sm&tfei 

re (the fire ordained by the Smriti) and the ceremonies at the new and 
u moon by the Srauta fire (the fire ordained by the S'ruti), 
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Upon this all is founded, whatsoever breathes and whatso- 
ever not breathes ; for on milk all is founded, whatsoever 
breathes and whatsoever not breathes. The saying : 6i a per- 
son, offering throughout the year with milk, overcomes the 

at first, u men as well as animals subsist on milk alone , ” there- 
fore this provision is proper for them ; how could they otherwise 
before subsit on it in accordance with a law ? How do they 
before subsist on it ? The answer is : Because men as well as 
animals subsist on that provision (as this application is made at 
the commencement, although there existed also other provisions) 
« therfore they,” the three castes, “ either feed,” cause to eat, 
“ the child, when born,” at the ceremony of its birth, “ with 
melted butter,” together with gold,* “ or they put him after- 
wards to the breast/’ they cause him afterwards to drink milk . 
As it is natural for the others, (viz., for animals, different from 
men' they put the young, animal first to the breast. u Then they 
call the babe born.” Of what size (that is to say,“ ago,”) is the 
babe ? To this question it is replied : (l for ho does not eat grass/ 
even until this day lie does not eat grass, which means,, that a 
very young child even until this day lives upon milk. And what 
has before been said, “ that at first at the ceremony after birth 
they subsist on melted butter, and others on milk (viz., that they 
subsist upon milk merely ; this makes no difference) for melt- 
ed butter is of the same nature as milk, being a modification of 
it. Why is the provision for animals, which was before (in the 
Mantra) given in the seventh case, explained here in the fourth? 
This is done, because thereby the work is accomplished ; for all 
work which refers to burnt-offerings, See., depends upon niilk 
as its cause. 

And this work (milk) which is to be effected by wealth, is to, 
effect the three provisions which will be mentioned, as the be- 
fore mentioned two provisions of the ceremonies at the new ami 
full moon (are the cause of the three provisions); therefoie ^ 


1 It is only a touching of the tongue with melted butter, mixed w F itli gold. 
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second death,” let, none understand this in such a manner. 
Which day a person sacrifices, the same day he overcomes the 
second death. A person who thus knows, will overcome the 
second death that day on which he offers ; for he gives all the 

(milk) being a part of the work (ceremonial work) it is declared 
to be identical with work. Moreover, since there is no differ- 
ence as to its being a cause (as this provision, milk, is a cause 
in the same way as the former two provisions are) and hence the 
meaning (of the two former provisions with milk) is similar, the 
succession (in which the topics are described in the Mantra) is 
disregarded (lit. is no reason, that the explanation should not 
have been made in a different order). It is also done, because 
the explanation is thereby made more easy ; for the provisions, 
when treated one after another, can be easily explained, and, 
when explained, are easily understood. 

“Upon this all is founded, whatsoever breathes and whatso- 


ever not breathes,” What is the meaning of this? The answer 
is: “Upon this,” the animal provision, “ all,” be it character- 
ized as belonging to the soul, or to the material sphere or to the 
superintendence of deities, the whole world, is founded, “ what- 
soever breathes,” endowed with the effort of breathing, “ and 
whatsoever not breathes,” immoveable matter, as rocks, &c. 
And there (in the text) it is explained by the term “ for,” 
which illustrates anything already well known. How can it 
be said that the notion “ to be the foundation of all,” belongs 
to milk? On account of its being considered as cause. And it 
18 ^he intimate cause of all the works connected with burnt- 


offering, and by its nature a modification of the oblation 
a burnt-sacrifice. That it is the whole world (which 
founded thereon) is established by a hundred passages of the 
^ruti and Smriti, wherefore it is proper to explain it by the 
teini “ f or » “ The saying:” in other Bramhanas, “ a person, 

e nng throughout a year with milk, overcomes the second 
. h (here by the year are in fact meant three hundred and 
Sixty days, and in them there are seven hundred and twenty 
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eatable food to tho gods* For what reason do they not 
decrease, although they are continually consumed ? The soul is 


burnt-offerings.) The bricks 1 which are collected by the sacrifice t 
in accordance with the Yajur Veda and the days and nights of 
the year, obtain Prajapati in the shape of the fire, which is 
called Sambatsara (the annual fire). Having performed in 
this manner offerings throughout the year, a person overcomes 
tho second death ; having died he becomes like the gods, and 
does not die again. This, which is said in the passages of other 
Brhnhanas ; u let none understand this in such a manner, 1 * * 
let it not be explained thus. “ Which day a person sacrifices; 
the same day he overcomes the second death,” it does not de- 
pend upon the practice of the whole year. “ A person who 
thus knows,” viz., what has been said, that “ Upon milk all is 
founded,” because all is a modification of tho burnt-offering of 
milk, obtains tho nature of the world (of Prajdpati) in one day. 
Thus it is said: u He overcomes the second death the sago 
once dying, being separated from the body, becomes tho uni- 
versal soul (the nature of all) which means, does not assume a 
finite body for dying again. What again is tho reason, that by 
gaining the nature of all he overcomes death ? It is replied: 
u for he gives ” because he gives all u the eatable food to the 
gods, 5 ' to all of them, by his morning and evening burnt-ofter- 
ings ; therefore it is proper, that he — after having- made hb 
whole self like a burnt-offering, after having gained one identi- 
cal nature with all the gods by his beiug the provision of 
all the gods, and after being like all the gods — should not 
die again. In this manner it is also said in a Brdmhana. u The 
self-existing Bramha (in the form of Hiranyagarbha) performed 
penance.” Then he reflected : “ Verily, there is a limit of 

penance ; alas, let me offer myself in all beings, and all beings 
in myself,” therefore, having offered himself in all beings and 

1 The sacrificer, or in his stead his appointed substitute, is after every 

daily ceremony to put down a brick to mark the number of ceremonies 

has performed in the year. 
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verily ^he cause that they do not decrease, for lie again and 
again .produces this provision, 

“ Whosoever knows the cause that they do not decrease,— the 
soul is the cause that they do not decrease ; for he produces this 
provision by understanding, by understanding and by works ; if 
he did not produce it, it would verily decrease, — ■“ he eats food 

all beings in himself, he obtained by his excellency over all 
beings, his kingdom, his dominion.” “ For what reason do 
they not decrease, although i hey are continually consumed?” 
From the time that the provisions after their creation were 
given by the father to the seven different enjoyers, they are 
consumed by them. Since they (the provisions) are the cause 
of their (of the enjoyers’) preservation, and since there “con- 
tinually, ” without interruption, is a decrease of what has 
been made, their decrease is proper. But they do not decrease, 
as is evident, from the world continuing in an unshaken 
manner ; hence there must he a cause for it, that they do 
not decrease. Therefore it is asked ; “ For what reason/* 
again, “ do they not decrease.” The reply is : “ The soul is 
verily the cause, that they do not decrease.” As the father was 
before the creator of the provisions by understanding, and as he 
was enjoyer by the five-fold work in connection with a wife, 
•See., in the same manner also those, to whom the provisions are 
given, although they are enjoyers of those provisions, are 
lathers ; they produce by understanding and penance those 
piovisious. It is then declared .* the soul which is the enjoyer 
of the provisions, is the cause, that they do not decrease. How 

it the cause, tint they do not decroase ? The answer is : 

‘ Tor lie,” because he “ again and again produces this provi- 
si°u, viz 4 , this seven-fold provision, which, is to bo enjoyed, 
tle characteristic of which is to be cause and effect, and which 
consists in the effect of work, — “ by understanding, by under- 
standing/’ by knowledge which will take place at this or the 
j^ 101 fhne, “ and by works,” the efforts of speech, mind and 
0 “ If he did not produce it,” the mentioned seven-fold 
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in the true manner/’ true means principal r therefore he eats 
food in the principal manner, he goes to the gods, he lives upon 
strength ; this is said for the sake of praise. 2. 


provisions, even for ail instant, by knowledge .and works, then 
he would be separated from the permanent enjoyment, “it 
would verily decrease.” And the meaning is, therefore, because 
the soul, the enjoyer of the provisions, uninterrupte Ily produces 
them according to his knowledge and action, therefore is the 
soul the cause that they do not decrease, as it is a constant agent : 
therefore the provisions, although consumed, do not decrease. 
Hence the whole world, the totality, characterized by knowledge 
and the result of action, consisting of effect and cause, being the 
effect resulting from action, — because it is an expanse, concreted 
by the actions and desires of numberless embodied souls, joined 
together, — of a moment’s duration, impure, without substance 
like the continuation of a light reflected on the current of a river, 
without substance like the trunk of the plantain-tree, like foam, 
like a deception, like the Avater in a mirage, like a dream, &c., 
although changeable and transient, appears to be substantial to 
those whose knowledge is formed by it. For the sake of dis- 
regarding the world it is said : “He produces this provision by 
understanding and by works. If he did not produce it, it would 
verily decrease ; ” fer in this manner the disregard of thoso 
•who disregard the world, has success -therefore tho science of 
Bramlia will be commenced in the fourth chapter. “ Whosoever 
knows the cause that they do not decrease,” — the three pro- 
visions to be mentioned are by this opportunity explained ; in 
this manner the effect of true knowledge is set forth. 
u Whosoever knows the cause that they do not decrease, — the 
soul is verily the cause that they do not decrease ; for he 
produces this provision by understanding, by understanding 
by works ; if he did not produce it, it would verily decrease, - 
he eats food in the true manner.” The sense of this is explained : 

44 in the principal manner ; ” whosoever knows in the principal 
manner that the cause of the non-Jeerease of the provision* 
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" Three he made for himself,” viz., mind, speech, and life ; 
these he made for himself, * I was absent in mind, I did not 
see, X was absent in mind, I did not hear ; ” in this manner it 
is evident, that a person sees with the mind, hears with tire mind. 
Desire, determination, uncertainty, belief, unbelief, steadiness,. 

the father, the soul, “ be eats the food a person who knows 
is not placed, as the ignorant is, in an accidental relation to the- 
food ; having become the substance of the provisions, he is alone 
thcenjoyer ; lie does notbecomean object of enjoyment (for others) 
“ lie goes to the gods/’ obtains a godlike state ; “ lie lives upon 
strength,” and immortality, u this is said for the sake of praise,” 
it has not another meaning relative to an invisible effect. 2. 

The three provisions, mentioned before which are the effect* 
of the five-fold work, exceed in value the others on account of 
their nature as effects and of their extensiveness. If or tho- 
separate explanation of them, the present section, from the 
words : “ Throe he made for himself,” until tire end of this 
Brdinhana is commenced. What is its meaning? The answer 
is : “ Mind, speech and life, theso,” three provisions, these mind,, 
speech and life, “ he,” the father, at the commencement of the 
creation, “ made for himself,” for his own sake. With reference 
to them there is a doubt as to the existence and nature of the 
mind ; hence it is said the mind exists as something different 
from the ear and the other external organs, because it is 
well known, that, although there is a connection of the soul 
with the objects of the external organs, yet a person does 
not (always) apprehend a present object. A person, when 
asked: Dost thou see this form? answers, for instance : My 
tfund wandered somewhere else, “ I was absent in mind, I 
not see.’ In the same manner, when asked: Dost thou 
ear my word ? he answers : “ I was absent in mind, I did not 
lear.” Therefore, it is evident that that, — in the absence of 
* ucli a knowledge of form., sound, &c., by the eye, ear, &c., {the 1 
instruments fit to apprehend forms, sounds, &c.) does not take* 
P a ce, although, they (.eye, ear, <fcc„) are in connection with their 
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r on-steadiness, shame, intellect, fear, all tliip is the mind alono. 
Therefore, when touched from behind, a person knows by tho 
mind. Every sound whatsoever is speech ; for it extends as far 
as the end ; for it is not an object of manifestation . The vital air, 
which goes forwards, the vital air, which goes downwards, the 

respective objects, and by the presence of which such a know- 
ledge takes place, — is something different, named the mind, tho 
internal organ, connected with tho objects of all the other 
organs. Therefore “ in this manner it is evident, that a person'’ 
every person “ sees with the mind, hears with the mind,” 
because, the mind being disturbed, there is no seeing, hearing, 
&c. The existence of the mind having been proved, tho follow- 
ing is said with reference to its nature : “ Desire,” — the wish 
to be united with a woman, &e. ; “ determination,” — tho 
ascertaining of a present object of white, blue, &e.; “ uncertainty," 
— doubt ; “ belief,” — the knowledge of the existence of actions 
whose effects are not perceived, of deities, &c.; “unbelief,”— 
the knowledge, opposite to the former; “ steadiness,” — the firm- 
ness in pain of the body, <fcc.; ‘‘non-steadiness,” — the opposite of 
the former; “ shame” — bashfulness; “intellect,” — knowledge; 
“fear,” — apprehension ^ “all this, &c. } is the mind,” are forms 
of the mind, of the internal organ. Another reason is also 
mentioned for the existence of the mind. Because, “when 
touched from behind,” by some body unperceivod by the eye, a 
person is aware by discrimination, this is a touch of the hand, 
that a touch of the knee, therefore exists an internal organ, 
called mind. It there were nothing which discriminates, called 
mind, how could there be discrimination by the mere skin; there- 
fore the mind, the cause of the possibility of discrimination, 
exists. Its nature has already been shown. 

The three provisions, the effects of actions, viz., mind, speech 
and life, are here to be explained inasmuch as they are subsep 
vient to the soul, as they have their material sphere, and as they 
are superintended by deities. Among them, viz,, among mind, 
speech and life, as subservient to the soul, the mind has been ex- 
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vital air, which goes everywhere, the vital air, which goes up- 
wards, and the vital air, which equalises, vital air, all this is life 
(Prdna :). Thus modified the soul is tho modification of mind, 
the modification of speech, and tho modification of life. 3 

They are even Jhe three worlds ; speech is even this world, 
mind the atmospheric world, life that world. 4. 


plained. Now speech will be explained. “ Every sound what- 
soever,” viz., — .either that which is characterized as a letter, &c. 
to be pronounced through tho palate and other organs by the 
agency of living boings, or the other kind, produced by 
drums, clouds, &c., — every sound “ is speech.” Such is the 
nature of speech, now its effect will be mentioned. “For it” for 
speech “ extends as far as the end,” the conclusion of what is to 
be named, tho determination of tho same ; “ for it,” again, as be- 
ing tho manifester, is not to be manifested, as is what is to bo 
named, because its nature is to manifest like a light, &c., for 
tvhat manifests, as a light and the like, is not manifested by some 
other manifestation. In the same manner speech which mani- 
fests, is not manifested itself. Thus the jSrut.i removes the regres- 
mn in infinitum (that anything which manifests, supposes 
some thing else by which it is manifested, &c.) It is not an objeot 
of manifestation, and tho meaning is, manifestation is the effect 
of speech, — Now “the vital air, whicligoes forwards, ’’(respiration, 
Prana :) is explained. Respiration is the function of the heart 
vhich is to be discharged by the mouth and nose. Respiration 
(Prana is derived from Pranayana; taking forwards). “ The vital 
air which goos downwards,” (Flatulence, Apana) whose func- 
tion is downwards, from the carrying away of excrements, urine, 
«o., the vital air which goes every where,” (circulation : Vyana) 
:is *ts place from the navel (throughout the wholo body) and is 
oalod Vyina from its function of regulating (Vyayamana) ; it 
th® union of the functions of respiration and flatulence and 
6 aa, '^ se of energetic actiou. “ The vital air, which goes up- 
" ai s > (Eructation, Udana) is the getting stout, it is the cause 
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They are even the three Vedas ; speech is^even the Rig V&Ia, 
mind the Yajur Veda, and life the Sama Veda. 5. 

They are even the gods, the forefathers and men ; speech is 
evon the gods, mind the forefathers, and life men. 6. 

They are even father, mother and child ; mind is even the 
father, speech the mother, and life the child. 7. 

They are oven that which is known, which is wished to be 
known, and which is not known ; whatsoever is known, is of 
the nature of speech ; for speech is known ; speech being of 
such a nature, preserves a person. 8. 

of going upwards, the function of rising from the sole of the 
feet to the head ; “ the vital air, which equalises,” (assimilation, 
Samaua) because it equally (Samam) carries (distributes) what 
is eaten and drunk ; its place is the stomach, and its function to 
digest the food ; vital air (Ana) is the common function of all 
those special functions, and united with tlm common effort of 
the body. " All this,” the whole of the mentioned functions of 
respiration, &c., is life (Prana), — Life, as having a function 
and subservient to the soul, is not mentioned ; but its action has 
been explained by showing the division of its functions. Ex- 
plained are the provisions called mind, speech and life, in their 
relation as subservient to the soul. “ Thus modified,” viz., by 
the modifications commenced by mind, speech and life, as 
referring to Prajapati. 

Which is that soul, the whole of causes and effects, the thus or 
thus modified totality, which by those who do not discriminate, 
from want of distinction, is thought to be of the nature of the 
soul ? The mentioned totality is the modification of speech, 
the modification of mind and the modification of life ; this also 
is said for the purpose to determine life. 3. 

The material sphere (Adhibliautika) of these provisions of 
Praj&pati will now be stated. “They,” speech, mind and life, a1 ^ 
even “ ihe three worlds,” earth, atmosphere and heaven. f f^ ieir 
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Whatsoever is wished to be known, is of the nature of the 
mind ; for the mind is desired to be known ; the mind being 
of such a nature, preserves u person. D. 

Whatsoever is not known, is of the nature of life, for life is 
not known ; life being of such a nature, preserves a person. 10. 

distinction is “ speech is even this world,” mind the atmosphere, 
and life that world. 4 

In the same manner : a They are even,” &c. ; the meaning of 
these words is plain. 5. — 7. 

“ They are even that which is known, which is wished to be 
known, and which is not known,” Their distinction is, “ what- 
ever is known,” fully known, “ is of the nature of speech;” and the 
text gives the reason for this ; “ for speech is known,” because 
its nature is to manifest. How can that be unknown which 
makes other things also known ? u By speech the universal king 
is known as a companion,” will be said afterwards. The effect 
of knowing the nature of speech is “ speech being of such a 
nature, being known, preserves him,” viz., the person who knows 
the mentioned perfections of speech, that is to say, in the form of 
knowledge becomes a provision, an enjoyment, for him. 8. 

In the same manner, “ whatsoever, “ how indistinct soever 
desired to be known distinctly, “ is wished to be known, is 
of the nature of the mind, for,” because, “ the mind ” on 
account of its doubtful nature, “ is desired to be known,” As 
before, is described the reward for one who knows the per- 
fection of the mind. “ The mind,” being of such a nature, viz., 
which is wished to be known, “ preserves him,” obtains tho 
nature of a provision by its own characteristic to be some 
thing wished to be known. In the same manner “ whatsoever 
ls not known,” is not an object of knowledge, nor doubted, “ is 
°f the nature of life ; for life is not known,” not known in its 
nature, since it is not hoard to bo determined. As the distinction 
of speech, mind and life is established by the division into what 
18 known, what is wished to be known, and what is not known 
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Of this speech is earth the body, its illuminating nature that 
fire. Therefore as far as speech extends , so far extends the 
earth, so far fire. 11% 

Again, of this mind is heaven the body, its illuminating nature 
that Aditya. Therefore as far as mind extends, so far extends 


^viz. by a division, comprehending all objects of knowledge) the 
three worlds, &e., are only mentioned for the sake of illustration. 
By the passage showing, that the nature of what is known is 
everywhere, &c., its rule is to be remembered. “ Life, being 
of such a nature,, preserves him,” which means life with its 
unknown nature becomes his provision. Teachers, fathers, &e., 
appear to be doubted and their assistance to be not known by 
disciples, sons, &c. In the same manner is obtained the nature 
of the provisions of mind and life, which are doubted and not 
known. 10, 


The material extent of speech, mind and life has been explained; 
now their sphere as superintended by deities, is commenced. 
a Of this speech,” which is shown in the text under the 
notion of a provision of Prajapati, “ is earth the body,” the 
external locality ; “ its illuminating nature,” the manifesting 
organ, located upon the earth, “ that ” earthly, “ fire for 
twofold is PrajapatPs speech, viz., effect, locality, which docs 
not manifest, and secondly organ, which is placed in that locality 
and which does not manifest. Both of them, earth and fire, are 
the speecli of Prajapati. “ Therefore (tat, explained by iSaukar 
with tattra, u with reference to this) ” as far as, in measure 
u speech, extends,” in its divisions, viz., in its subserviency to 
the soul and in its material sphere, u so far extends the earth, 
which is established everywhere under the notion of locality as 
effect, “ so far goes that fire,” as located in the form of sense? 
it entered so far with its illuminating nature tho earth. H 10 
last (relation, viz., the sphere superintended by deities) is 
same (and therefore not commented on). 11. 


“ Again of this mind/’ which has been declared a provision 
ofPrajupaii, 44 is heaven,” tho place of heaven, “ the hod)? 
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heaven, so far that ,A'ditya. They united in love. Hence life 
was produced. He is In Ira, he is without rival, A second 
verily is a rival. Whosoever knows this, has no rival. 12. 

Again of this life are the waters the body, the illuminating 
nature that moon, Thorefore as far as life extends, so far 

the effect, the locality, “ its illuminating nature,” its organ, that 
which is to be located, u that A'ditya.” There “ as far as,” in 
measure, “ mind,” as subservient to tlic soul, or in its material 
sphere, “ extends, so far ” in expanse, in measure, is fixed 
heaven to be the locality lor the illuminating organ of the mind 
“so far that A'ditya,” the illuminating organ, which requires to 
be located. “ They,” Agni and A'ditya, speech and mind, in 
their nature as superintending dcitie3, mother and father, 
“ united in love.” Both having the intention , 1 will do the action, 
it was — between the two places (heaven and earth), — produced 
by the mind, A'ditya, as father, and manifested by speech, Agni’ 
as mother. “ Hence” by the union of both of them, u life,” 
air, u was produced ” for tho sake of motion, of work. (l Ho/, 
who was born, “is Indra,” the supreme lord (Parames'wara) and 
not only Indra, but “ without rival.” Without rival means a 
person for whom there exists no rival. Who again lias really 
a rival ? “ A second verily,” a second who approaches with the 
intention of contention, “ is *’ called “ a rival.” Accordingly, 
although speech and mind have the nature of a second, yet they 
entertain no rivalry ; for they have a friendly intention towards 
life. — The fruit, arising from tho knowledge, that there is no 
rivalship from those who were united in love, is like that deriv- 
ed from the subserviency to the soul, as follows : u Whosoever 
knows this,” life as it has been described, as being without rival, 
VlZi > he who has true knowledge, “ has no rival,” no anta- 
gonist. 12. 

“Again, of this life,” — of the life, set forth in the text, which 
18 a provision of Prajapati, not the life which lias been declared 

Spring, and described immediately before, are “ the waters, 
bodyj” eif ec ^ the locality for the organs, “ the illuininat- 
29 
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extend the waters, so far extends that moqn. They are even 
all alike, all infinite. Whosoever worships them as finite (be- 
ings) conquers a finite world ; again whosoever worships them 
as infinite (beings) conquers an infinite world. 13. 

That Prajapati in his likeness of the year consists of 16 parts 
(Kala). His nights are even 15 parts ; his fixed part is the 


ing nature, 55 as before, u that moon.” There “ as far as,” in 
measure, “ life extends,” in its divisions as subservient to the soul 
and as material sphere, “ so far extend ” pervade, “ the waters,” in 
their measure, “so far ” “extends that moon ” which is to be locat- 
ed, so fiir, having entered the waters, and being of the nature of 
sense, it extends, as far as the sphere, subservient to the soul, and 
the material sphere extend. — Those three provisions, created by 
the father through the five-fold work, hear the names of speech, 
mind and life. The whole world in its sphere, subservient to the 
soul, and in its material sphere, is pervaded by them, or, besides 
them, there is nothing whatsoever, either effect or cause. But 
all these are Prajapati. “ They,” speech, mind and life, “are 
even all alike,” having the same extent, are as far pervading, 
as the objects of living beings together with the sphere subser- 
vient to the soul and the material sphere. Therefore they are 
u infinite because they are present in all bodies ; for a body 
cannot be conceived without cause and effect, for it is said that 
they consist of cause and effect. “ Whosoever worships them, 
which are of the nature of Prajapati, “as finite,” limited, under 
the notion of their material sphere and their sphere, subservient 
to the soul, “ conquers ” as the reward in accordance with Ins 
worship, “a finite world,” a world which is limited, which 
means, “ lie does not get their nature.” “ Again, whosoever 
worships them as infinite,” as possessing the nature of all* k vlll S 
beings, as unlimited, “ conquers an infinite world.” 13. 

It has been said that the father, after having created seven 
provisions by the fivefold work, produced three provisions 
his own sake. They are explained to be the effects of the 
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sixteenth. He becpmes full and wanes by the nights. At the 
day of the new moon, during the night entering with this six- 
teenth part all that is endowed with life, he is then the next 
day born in the morning. Therefore let in that night nobody 

fold work. How again are they called the effect of the five-fold 
work ? Because even in these three provisions the five-fold 
work is perceived, as wealth and works are there probable* 
therefore is their * cause also similar . There (as to the three 
provisions) the earth and fire are the mother, heaven and A'ditya 
the father, and' the life (air) which is in the middle of them, is 
their offspring, as it has been explained. On- account of this 
wealth and work should be produced ; this means to imply the 
commencement : u That Prajapati, in his likeness of the year,’* 
who has been set forth in the text as consisting of three partsy is 
determined in a special manner by the nature of the year as 
consisting of sixteen parts. He, consisting of sixteen parts, is 
the year, the nature of time. u His” P raj a paths, as the substance 
of time, “ nights,” days and nights — meaning lunar days (titlii) 
are fifteen parts. “ His fixed,” permanent, “ part ” remains, as 
“the sixteenth,” as the part (Kala); which completes the 
sixteenth. u lie 99 becomes full and wanes by the nights ; by 
the lunar days which are called parts (Ivala) ; for hv the first day 
of a lunation, and by those which succeed it, the moon, Prajapati, 
gets full in the light half of the lunation, it grows by the in- 
creasing parts (Kalas) until the orb is full at the day of the full 
moon ; it wanes by the decreasing parts in the dark half of the 
lunation, until the one permanent part remains in the dark 
night. “ He/’ Prajapati, the substance of time, “ at the day of 
the new moon during the night,” “ entering with this sixteenth 
part,” which has been called the permanent part, “all that is 
endowed with life,” all living beings, viz., all that drinks water 
all that eats annual plants, pervading all this by his identity 
with the annual plants (or with 1 water) and abiding during 
the dark night, “ is then ’’ the next day, “ born in the morning,” 
united (the moon) with its second part. — In the following manner 
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cut off the life of any one endowed with life, not even of the 
chameleon ; it is intended for the honour of this deity. 14. 

That Prajapati who under the likeness of the year is possessed 
of sixteen parts, is even this. That “ this ” is a person who 
thus knows. His wealth is the fifteen parts, his soul (self) is 
his sixteenth part. He gets full and wanes even by wealth, 

is Prajapati of five-fold nature. The heaven and sun are the mind, 
the father, — the earth and fire speech, the wife, the mother; and 
their offspring is life, the days of the moon, the parts (Kalu)are 
the wealth, because by their increasing and decreasing they aro 
like wealth, and the work of those parts is what effects tho 
change of the world. In this manner the whole Prajapati has 
become the effect of the five-fold work, in accordance with 
the desires : “ Let mo have a wife,” — again “ Let me be 

born,” — again, “ Let me have w ealth,” again, — “ Let mo per- 
form work ; for as tho oause so is the effect, is a principle 
even with the common people. Because tho moon, having that 
night entered all living creatures, is possessed of its permanent 
part, “ therefore,” on this ground, “ let in that night nobody 
cut off the life of any one endowed with life,” let him not 
destroy a living creature, “ not even of a charnel eon , 1 '* for the 
chameleon, as being wicked, is ratnrally destroyed, since it is 
considered to forebode bad luck, when it is seen. c But then, 
enmity to living beings is prohibited according to the passage 
of the Svnriti : “Not killing living creatures, except at holy 
places.” 1 Very good, it is prohibited ; but yet it must not be 
said, that the sontence means to make an exception for any 
other time than the day of the dark night, or an exception for 
the killing of the chameleon. What then does it mean ? “ It is 
intended for the honour,” the adoration, “ of this deity, viz., 
the deity of the moon,” 

“ That Praj&pati,” bearing the name of the invisible, “ who 
under the likeness of the year is possessed of sixteen parte? 
must not be thought as absolutely invisible, because he “ i* 
even this,” he is perceived visibly, Who is that “this?” “A 0 
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It is well known 9 ^hat the soul is like the nave of a wheel, 
wealth like its periphery. Therefore, although he suffers the 
loss of all, if ho lives, he is bare of the periphery, as it is 
said. 15. 

Again there are verily three worlds, the world of man, the 
world of the forefathers, and the world of the gods. The 
world of man is to be conquered by a son, and not by any 
other work, (or knowledge,) by work the world of the fore- 
fathers, by science the world of the gods. The world of the 

is the person who thus knows,” who knows, that Prajapati 
whose nature consists of the three provisions, is like himself. 
By the similarity with what is he Prajapati ? The answer is : 
“ His wealth,” the wealth in cows, &c., of a person who thus 
knows, “ is the fifteen parts.” For tlio sake of his complete- 
ness “ his soul,” the individual self, “ is his ” (the knoAving 
person’s) sixteenth part, representing the permanent Kala. “He,” 
like the moon, u gets full and wanes even by wealth.” “ It 
is Avell known” in common life, that “ the soul,” the individual 
Pe lf> “ is like tho nave of a wheel, wealth like its periphery,” 
represented by the family, the external part of the wheel, viz., 
spokes and circumference, &e. “ Therefore, although he suffers 
the loss of all,” of his property, suffer^ distress, “ if ho lives, ’* 
“ by tho soul,” represented by the na\ r e of the Avlieel, “ ho is 
bare of,” he has lost “ the periphery,” the external wealth, the 
family, as a Avheel, deprived of spokes and circumference, “ as it 
| s said,” and the meaning is, if he lives, he is again increasing 
in wealth, represented by the spokes and circumference. 15. 

It has been explained, how by fivefold work in connection 
^th science, the wealth of tho gods, Prajapati is possessed of 
the nature of the three provisions ; it has afterwards been said, 
how the wealth of a wife, &c., is represented by the family. 
Ihere (in the former section) it has only generally been under* 
®ta°d, that a son, work and inferior science (knowledge of the 

e< ^ with reference to ceremonies), are causes of obtaining 
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gods is tlie best among the worlds. Therefore they praise 
science. 16. 

Hence again the making over. When the father thinks he 
is to die, then he says to his son : “ Thou art Bramha, thou art 
the sacrifice, thou art the world.” The son .repeats: “lam 
Bramha, I am the sacrifice, I am the world.” Of all that 

the worlds, but the rule of the special connection of a son, &c. r 
with the effect, which is the obtaining of the worlds, has not 
been understood. To explain the special connection of the 
effects with their causes, viz., a son,&c., the present section is 
commenced. The term “ again ” has the object to introduce 
the sentence “there are verily,” verily is to show certainty, 
“ three worlds,” alone fit to be causes, stated by the S'astru, 
neither more nor less. Which are they ? The answer U : 
“ The world of man, the world of the forefathers, and the world 
of the gods.” Among them “ the world of man ” is to be 
gained by, is the effect of “a son,” as cause (how it is to be 
gained by a son, will afterwards be said) “ and not by any other 
work,” or knowledge, as must be supplied here ; “ by work,’’ 
alone, as for instance, the daily burnt-offering (Agnihotra) “the 
world of the forefathers,” is to be gained, and not by a son, 
nor by knowledge, — “by science the world of the gods,” 
not by a son, nor by work. “ The world of tlie gods is the 
best,” the one most deserving of praise, “ among the ” three, 
“ worlds.” “ Therefore they praise science/* because it is the 
cause of it. 16. 

In this manner the three causes, viz., a son, work, and 
knowledge, find their application according to the division of 
the effect, viz., the three worlds which are to be accomplished 
But a wife, because it is necessary for the sake of a son and of 
work, is not a separate cause, and is therefore not separtely 
mentioned. Also wealth, as it is the cause of work/ is not a 
separate cause. It is evident, that knowledge and work 
means of conquering the worlds in consequence of their recove* - 
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has been read, is Bramha the identity. Of all tlie sacrifices that 
are to be perfot'med , is sacrifice the identity. Of all the 


ing their own nature. But a son not being of the nature of 
work, it is not clear, in what manner he is the means of conquer- 
ing the worlds. Hence/’ it is to be explained, in this manner 
“again,” afterwards is commenced, “ the making over ;” this is 
the name of the work which is to be now related ; for the father 
makes over the duties he has himself to perform, in the manner 
to be mentioned, to his son ; lienee this work bears the name 
of “ making over/’ At what time is this to be done. “ When 
the father thinks, he is to die/’ by inauspicious signs and tlie 
like, then ho says to his son (after having called him): ‘ Thou 
art Bramha, thou art the sacrifice, thou art the world / ” Thus 
addressed, he “ repeats.” That is to say, being instructed be- 
fore, he knows, I have to do this. In this manner he says the three 
sentences : “ I am Bramha, I am the sacrifice, I am the world.” 
Under the idea, that the sense of tlie same is concealed, the 
&ruti continues for its explanation. “ Of all that has been read” 
the remainder of what has been read, that is to say, read or not 
read “is Bramha the identity,” is the identity in the term of 
Bramha. The practice of reading with reference to the V&las, 
which was hitherto thy duty, is henceforth thou, Bramha ; 
which means, must be done by thy agency. In the same 
manner, “ Of all the sacrifices that were to be performed by 
me,” may they be performed by me or not performed, “is sacri- 
fice the identity,” is the identity in the term sacrifice. The 
sacrifices which were to be performed by my agency, are hence- 
forth u thou sacrifice,” which means, are Xo be performed by thy 
agency. “All the worlds that are to be conquered,” by me, 
whether they are conquered or not conquered, is world the 
“identity,” is the identity in the term “ world.” Henceforward 
they are “thou world,” to be conquered by thee henceforward the 
sacrifice which it was my duty to perform by reading (the Vedas), 
offerings aud conquering of the worlds, is laid by m*> upon thee, 
1 am free from the sacrifice consisting in the bondage of 
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Worldl that are to be conquered, is world $he identity. Thus 
far extetids verily all this. All this multitude preserves me 

duty* And the son has understood all in this manner, because 
he was instructed (before)* The S'ruti, having considered there 
the intention of the father, gives this explanation : “ Thus far 

extends verily all this,” this is the limit of all the duties of a 
house-holder, viz., that the Vedas are to be rend, the sacrifices 
to be performed and the world to be conquered. “ All this 
multitude ” (for all this burthen, to which I am subject, 
when taken from me and placed upon you) preserves me, 
Saves me from this world. (The past Abhunajat in Sanscrit 
has in the S'ruti the meaning of the future : Palayish- 
yati). Because a son, who thus knows, is to liberate his father 
from this world, from the bondage of duty, “ therefore they,” 
the Bramhanas, “ call a son who is thus instructed, Lokya,” 
which means, good for his father obtaining the worlds. “ There- 
fore they,” the fathers, “ instruct a son ” under the expectation 
that he will be there Lokya (procurer of the worlds). “ When he/ 1 
the father, “ having such a knowledge,” after having delivered 
to the son the sacrifice of duty, “departs from this world,” dies, 
“ then he enters with those lives the son,” pervades him with 
the speech, mind and life set forth in the text. When the cause 
of distinction relative to the soul (which cause is ignorance) is 
removed, the speech, mind and life of the father enter all with 
their nature as superintended by deities, viz., in their likeness 
with the earth, the fire and the sun. Together with those 
lives the father also enters, because the father is transformed 
into the nature of speech, mind and life ; for the father is 
transformed in such a manner as : “ I am the infinite speech, 
mind and life, extending as far as the distinctions of what relates 
to the soul, to matter and to the superintendence of deities. 1 ’ 
Therefore his life is continuation of the father’s, and it is hence 
properly said, “ then together with those lives he enters the 
son ; ” for it is said, he becomes the soul (substance) of all and 
(therefore also) of the son ; and the meaning is, the father who 
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from this world. Therefore they call a son who is instructed, 
Lokya ; therefore they instruct him. When he, having such a 
knowledge, departs from this world, then he enters together with 
those lives the son. If by hitn anything through negligence, 
♦ 

has a thus instructed soil, continues in this world, is by the 
likeness with the son not to bo thought dead. In this manner it 
is said in another passage of the $ruti : “ He is made his other 
soul by holy works.’* (A. U. B* I* vii. p. 226, M. 4.) Now the 
text gives the derivation of Puttra (son). “ If by him,’* by the 
father at anytime, “ anything through negligence, remains,” 
meanwhile, “ undone,” which ought to be done, “ the son 
liberates him from all this,” which hearing the nature of duty, 
was left undone by the father, and which is an obstaclo 
to gaining the worlds, — he liberates him, by completing it 
(Purayitvd) through his own practice. “ Therefore,” because 
he saves the father by completing (Phrart 'na) hence the name of 
a son (Puttra). This is the true notion of a son (Puttrasya 
Puttratvam) that by filling (Purayittva) the hole of the father 
ho saves him * “ He,” the father, “ continues,” although dead, 

yot immortal, “ by a son,” of such a kind, u in this world*” In 
this manner the father conquers (obtains) by the son this world 
of man, — not so, however, the worlds of the gods and the 
forefathers by knowledge and work, but (ho conquers them) by 
assuming their nature alone ; for without assuming their own 
nature, knowledge and work cannot possibly become causes of 
conquering the world by dependence upon another, as it is the 
case with a son. a Then,” after the father has made over his 
duties, “ those divine ” belonging to Hiranyagarbha, u ini- 
mortal,” whose nature it is not to die, u lives,” speech and the 
others, (i enter him.” How ? The answer is given in the next 
section by the words : “ The divine speech, &c.” 

Jn this manner it has been shown by the Svuti itself, that a 
s°n, work and inferior knowledge have the power of accomplish* 
ln g the worlds of men, of the forefathers and of the gods. In 
Aspect of this some wranglers (the MimA^sakas as are meant) 
30 
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remains undone, the son liberates him froifi all this. Hence the 
name of a sou (Puttra). He continues by a son alone in this 
world. Then those divine, immortal lives enter him. 17. 


not knowing the special meanings of the words of the Sruti, 
say, that a son and the other causes have the power to effect 
liberation. To silence them this passage has been given by the 
&ruti, commencing with : “ Let mo have a wife/ 5 and all the 
other five-fold work which accomplishes desire, continuing with, 
“ So far goes the desire” of a son, &c., and concluding with the 
application to the special effects to be accomplished. Hence it 
is evident, that, the passage of the <Sruti about debt refers to an 
ignorant person, and not to the knowledge of the supreme soul. 
And it will be said (p. 903) : “ of what use is a son to us to 
whom the soul is the world.” Others, (the Bhartriprapancliika) 
on the other hand, maintain, that the conquering of the worlds 
of the forefathers and gods is even an exclusion from them. 
Therefore a person, who, by the joint performance of a son, of 
work and of the inferior knowledge, is excluded from those three 
worlds, obtains liberation by tlie knowledge of the supreme soul ; 
in this way tlie causes of a son, &e., successively have the 
power to effect liberation. To silence them also the other sub- 
sequent passage of the $ruti is engaged in showing the effect, 
resulting for the father, whose duty is the performance of work, 
who has the knowledge of the nature of the three provisions and 
who makes over the performance of what has been left undone, 
But it cannot be said, that the effect is that of liberation, be- 
cause it has been shown, that by the effect derived from under- 
standing and penance in connection with the three provisions, 
the provisions are again produced. This follows also from die 
passage, referring to the decrease (of the provisions), “for 
what oven does not produce it, decreases,” also from the nature 
of the means of the effect in the passage ; a the body is l*^ e 
light,” and lastly from the conclusion with the nature of name, 
form and work, in the passage ? “ Three-fold is this,” &c- ^ or ' 
is it possible to infer from this passage, that the three cause 8 
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From tho earth atyl the fire the divine speech enters him. 
That speach is verily divine, by which, whatever he says, 
comes to pass. 18. 

From the sky and tho sun divine mind enters him. That 
verily is the diving mind, by which he becomes joyful ; hence- 
forth he does not grieve, ID; 

From the waters and the moon the divine life enters him. 
That verily is the divine life, which, whether issuing forth, or 
not issuing forth, is not afraid, again which is not lost. The 

when united, have the power to effect one’s liberation and 
another’s, obtaining the nature of the three provisions, becauso 
the passage merely intends to show, that tho effect of a son and 
of the other causes is the- obtaining of the nature of the three 
provisions. 17. 

“ From tho earth and tho fire tho divine speech, (divine 
refers to its superintending deity,) enters him,” after lie has 
made over his duties ; that is to say, the divine speech, as 
characterised by earth and fire, is tho last cause of the speech of 
all ; for speech is obstructed by the faults of attachment, <&c., 
with reference to the material elements, and as the faults of a 
person who has knowledge are removed, it (speech) pervades 
liini, like water and the manifestation of a light, on the breaking 
of what concealed them (for instance a vessel). This is the 
sense of tho words : u From the earth and the fire the divine 
speech enters him.” “ That speech is verily divine,” freo from- 
the faults of untruth and the like, pure, “ by which ” (divine 
speech) u whatever he says,” either for himself or another, 
“ comes to pass,” that is to say, his word is not in vain, is not 
obstructed. 18. 

In tire same manner : <l From the sky and the sun the divine 
mind enters him.” And, “that is the divine mind,” by the 
purity of its nature, “ by which he (the father) becomes joyful,” 
^ a PPy> “ henceforth ” moreover, “ he does not grieve,” because 
there is no connection of sueh a cause as grief (with him.) 19. 
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person who thus knows, becomes the soul ^of all beings. As 
that deity, SO also ho. As all beings preserve that deity, &o 
also preservo all beings a person who thus knows. 

Whatever grief the children suffer together with their children , 
remains united with them alone ; what is holy approaches him ; 
for sin does not approach the gods. 20 . 


In the same manner : “ From the waters and tho moon the 
divine life enters him. That verily is the divine life ; ” viz., 
of what nature ? The answer is, — “ Which, whether issuing 
forth,” in all the distinctions of life, “ or not issuing forth/ 
in its nature as totality or speciality, or also, issuing forth in 
all moveable things, and not issuing forth in all immoveahlo 
things, (( is not afraid," is not connected with fear, of which 
unhappiness is the cause, “ again, is not lost,” is not destroyed, 
is not injured, “ The person who knows thus,” the before 
mentioned view of the nature of the three provisions, u becomes 
the soul of all beings,” becomes the life of all beings, becomes 
the mind of all beings, becomes their speech, that is to say, 
becomes omniscient by being the nature of all ; and also 
omnipotent. “ As that deity,” the before mentioned deity 
named Hiranyagarbha, u so also” (also shows that there is no 
obstacle to his omniscience and omnipotence) (f he ” which 
term concludes tho illustration. Moreover :1 (t As all beings, 
“preserve” worship, " that deity,” the deity called Hiranya- 
garbha with offerings, &c. u So also preserve all beings a per- 
son who thus knows,” which means, they worship him always 
with offerings and the like, 

It has been said, <( he becomes the soul of all beings.” Now 
it may be questioned, whether, by his being the nature of cause 
and effect of all beings, be is not also allied to the h?ippiu ess 
and unhappiness of them. This is not the case, because his i» # 

1 Kinha (moreover) is in text connected with the preceding sentence, 
commencing with “ Sa/ J I believe, by a clerical error, as in this place it ^ 
no meaning, or a meaning which destroys the simplicity of the text. 
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Next therefore the deliberation of observance. Prajapati verily- 
created the actions. When they were created, they vied with 
aich other. With the words, — “ I will speak,” speech kept they 
observance ; with the words, — “ I will see,” eye ; with the words, 
— “ I will hear,” ear ; in the same manner the other actions 

telloct is unlimited. As to persons whoso intellect and nature 
are limited on being censured, & e., a connexion with unhappi- 
ness is evident, as if we say : “ I am censured by that man 
but in virtue of his being the soul of all, thero is no unhappiness 
from such causes produced, as there is no distinction of intellect 
with regard to tho nature of the soul between the one who is 
censured and the other who censures, and also, as, like the un- 
happiness of death, there is no cause. For instance : If any body 
dies, unhappiness is produced for somebody (showing itself in 
such words as :) He is my son, my brother, where the cause (of 
the distress) is a son, a brother. If thero is no cause of such a 
kind, unhappiness is not produced, even should a person behold 
the death of a person, &c., (who is not related to him). In thi.4 
manner no unhappiness arises for god whose nature is unlimited, 
because he has not the faults of false knowledge, <fcc., which 
produce the unhappiness of pride, &c. This is meant by the 
\yords, — “ Whatever grief his subjects suffer together with their 
children,” the same,” the unhappiness which is the cause of 
the grief <&c., “ remains united with them,” with his subjects, 
because it is produced from a limited intellect. But what of the 
universal soul can be united with or disunited from what thing ? 
^ What is holy,” what is good, — the desired reward means here 
holy ; for a great many holy actions are done by hint, therefore 
its reward “ approaches him who now occupies the place of 
Prajapati.” w For sin does not approach the gods,” and the 
meaning is, sin, its effect, unhappiness does not approach the 
gods, because there is no opportunity for the effect of sin. 20. 

% the words , — “ They are all alike, they are all infinite,” 
(P* 226) the worship of speech, mind and life has been declared in 
general, that is to say, without thoir mutual distiction. Must 
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(KarmanF) according to their action. Death, being there as 
fatigue, seized them, be made them his own ; having made them 
his own, he arrested them. Therefore speech gets even fatigued, 
the eye gets fatigued, tiro ear gets fatigued. Again he did not 
make his own that life . They resolved to know that central 
life. u He verily is amongst us the best, who moving and not 
moving, not suffers, is not injured. AV r ell then, let us all become 
of the nature of him.” Thus all of them became of his nature. 
Therefore they are named by this “ Pranah.” After him, who 

this now be understood in the mentioned manner, or is thero 
any possible distinction with regard to observance- on: consider- 
ing the case ? The answer is, — u Next therefore/' then follows 
“ the deliberation of observance,” of worship, which means the 
consideration of the action of worship. And the consideration 
turns upon this, which is it among those organs, whoso work is 
to be conceived under the idea of observance ? “Prajapati verily,” 
after having created his offspring, “ created the actions,” which 
means the organs, speech and othcis (for being capable of 
action, they are called actions) and the meaning is : He created 
speech and the other organs. Again il when they were created, 
they vied,” rivaled, “ with each other.” How? “ With the 
words— I will speak/ let me not rest from my business, spoak- 
ing, “ speech kept the observance.” If there is likewise another, 
my equal, who docs not require rest from his business, let him 
show his prowess. In the same manner, u with the words, — ‘I 
will see/ eye ; with the words, 4 1 will hear,’ ear ; in the 
same manner the other actions,” organs, “ according to their 
action.” u Death,” the destroyer, “ being there as fatigue,” m 
the form of fatigue “ seized them,” took hold of them. How? 

“ He made them,” the organs engaged in their business, “his 
own/’ he appeared under the form of fatigue, and “ having made 
them his own, he ” death, “ arrested them, made, them cease from 
their work.” “Therefore,” even now, “ speech,” having entered 
upon its work, * ( gets even fatigued,” is made to cease 
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thus knows, is verjly called the family in which he is born. 
Whosoever rivals one who thus knows, after having wasted, 
dies at last. This is what refers to the soul. 21. 

Next what refers to the superintendence of deities. With 
the words, — “ I^will burn,” fire kept the observance, with the 
words, — “ I will heat,” the sun, with the words, — “ I will 
shine,” the moon. In the same manner the other deities 
according to their divine nature. As this central life amongst 
those organs, so appears Vayu (the air), amongst those deities ; 

from its work, seized by death in the form of fatigue. In the 
same manner “ the eye gets fatigued, the ear gets fatigued.” 
“ Again he,” death in the form of fatigue, “ did not make 
his own that life," the principal life. “ They,” the other 
organs, “ resolved,” made up their mind, “to know that central 
life” which even now not fatigued by him (death) enters 
upon its work. 

“ IIo verily is amongst us the best,” the most praiseworthy, 
the greatest, “ who moving and not moving not sutlers,” again, 
u is not injured. Well then” now “ let us all become of the nature 
of him,” of life, that is to say, let us consider ourselves as life. 
Having “ thus ” ascertained, “ our observances are sufficient to 
protect us from death,” “ all of them became of his nature,” 
considering themselves as the nature of life, kept the observances 
of life. Because by the nature of life, viz., by its nature to move 
and by its nature to manifest, the other organs got their nature, 
— namely, without life nothing could move : for only after the 
action of moving they are observed to engage in their own work 
‘ u therefore they,” speech and the others, “ are named by this,” 
name of life, “ Pranah ” (lives). “ After him,” the wise person^ 
who in this manner knows that all the organs have the nature 
°f life, and are called by the term “life” (Prana) “is verily 
called the family,” by the people. The family, in which ho 
who thus knows, “ is born,” gets famous by tho name of the 
wise person, it is his family, as this is the family of Tapati* 

Whosoever thus,” in the manner mentioned, “ knows ” that 
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for tho other deities decline, not V6ju. This, Vaju ittdeed is an 
unrestrained deity. 22. 

Here follows this Sloka — “ Whence the snn rises and where 
lie sets,” — he verily rises from life and sets into life , — u this the 
gods made their sacred law. This SuJays to-day, this sways 
to-morrow.’* What they kept then they will al3o observe 

speech and the other organs have tho nature and tho name of 
life, gets a reward of such a kind, Again, “ Whosoever rivals,’' 
being his antagonist “ one who thus knows,” knows the nature 
of life, wastes in this body, u after having wasted, dies at last” 
not on a sudden. “ This is what refers to tho soul,” in tho 
mentioned manner, the knowledge of the nature of life. This 
conclusion is intended to introduce tho exposition of wha 
refers to the superintendence of deities. 21. 

“ Next what refers to the superintendence of deities,” the 
thinking as to the deities is described. It is the question, of 
which special deity is it best to keep the ordinance ? All is here 
like the former description about wluit referred to the soul. 
“ With the words, — ‘ I will burn,' fire kept the observance, 
with the words, — ‘ I will heat,’ the sun, with the words,— 
1 1 will shine,’ the moon. In the same manner the other 
deities according to their divine nature.” Hero is an illustra- 
tion. u As this central life,” with reference to the soul, 
“ amongst those organs,” speech and the others, was not 
seized by death, was not compelled to cease from its work, was 
not disturbed in its own observance of life, so also not “ Vayn 
amongst those deities,” Agni and others : “ for the other 
deities,” Agni an 1 tho rest, like speech, <fcc., with regard to the 
soul, according to their divine nature, “ decline,” go down, 
cease from their works, a not Vayu, goes down as tho central 
life (does not decline). Therefore “this V&yu .indeed is an 
unrestrained deity.” The reference to the soul and the super- 
intendence of deities having in this manner been considered, it 
is ascertained, that tho observance of the nature of Vdyu 
(alone) remains unbroken. 22. 
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to-day. Therefore let a man follow only one 1 observance ; let 
1dm breathe, let him expel. Alas, let death not seize me. If a 
person follows it, let him strive to accomplish it. Thereby a 
person gains union and dwelling in the same world with that 
deity. 23. 

“ Here ” in elucidation of the said meaning “ follows this Sloka.” 
“ Whence,” from which wind “ the sun rises ” (with reference 
to divine superintendence) and from which life (as legards .its 
reference to the soul) he rises by the nature of the eye, again 
into which wind and life at evening and at the sleeping-time of 
men he sets, “ this the gods made,” kept, “their sacred law.'” 
fins means, the gods, speech and others, and tiro and ethers 
having before considered the observance of life and the ob- 
servaneo of Vayu. u This sways to-day, this sways to-morrow,” 
this will he followed by them at the present and future time. 
Here the Bralnnana explains briefly the meaning of the Mantra. 
“ lie,” the sun, u verily rises from life and sets into it.” u This 
the gods made their sacred law ; this su'ays to-dav, this sways 
to-morrow.” What does this mean ? lr is answered hy the text : 

1 \V hiit,” what observance, observance of life and of Vayu, 
“ they,” speech and the rest, and Agni and the rest, u kept 
then,” at that time, “ the same they will also observe to-day,” 
the same observance they will 'keep unbroken. But any ob- 
servance of speech, &c., gets oven broken, as it has been shown, 
tliat at the time of their setting they decline into Vayu and life. 

It is said elsewhere, — “ When man sleeps, then speech, mind, 
e )(‘j ear, all become life ; when he awakes, then they are bom 
again from life. This is their reference to the soul. Next their 
inference to divine superintendence. When fire is extinguished, it 
disappears in Vayu (air). Therefore it is said, it is lost in it ; for 
it is extinguished in the air. When the sun sets, lie enters into 
die air, into the air the moon enters ; in the air are placed the 
quarters. From the air they are born agaiu.” Because then 
10 °bservance is found in speech and the rest, and also in Agni 
a ud the rest, because the observance, whose nature is to move 
31 
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Sixth Bra'hmana. t 

This (world) is a triad, name, form and work. The names are 

is to he obeyed by all the gods, “ therefore let a man follow 
only one observance.” Which is it ? “ Let him breathe,” let him 
perform the function of breathing (Prana), “ let him expel,” let 
him perform the function of expelling (of the descending air) ; 
for there is no ceasing of the function of life (Prana) of which 
the functions of breathing and expelling arc hero given as ex- 
amples. “ Therefore let a man follow only one observance,” 
abandoning the functions of all the other organs. “ Alas” (this 
term expresses apprehension) “ let not death,” as fatigue — “ seize 
me.” The meaning is, let a person, who is afraid that he will 
be seized by death on bis abandoning that observance, keep the 
observance of life. u If a person follows it,” once lias com- 
menced the observance of life, “ let him strive to accomplish it,” 
for if lie ceases from the observance, life is despised, and also tlio 
gods are ; tlierelbro let him accomplish it even. “ Thereby” 
by that observance , — for by the obtaining of the nature of life, 
my functions, for instance speech, &c., and Agni, &c., arc in 
all beings, and (my) soul as life is the moving cause of all — by 
the keeping of that observance, u a person gains,” obtains, 
“ union,” identity of nature, and dwelling in the same world,” 
identity of place, “ with that deity,” with the deity of life. 23. 

“ This” manifested world, charaterised as cause and effect, 
further the reward, which consists in obtaining the nature ot 
life (Hiranyagarbha), both of which have been set forth as being 
included in the idea of ignorance, and lastly the state of the 
world before its manifestation, which is called “ unmanifested 
like the seed of a tree, “ is a triad.” What is this triad? 
The answer is, — “ name, form and work,” that is to say, 
non-soul, not the soul which is the present, visible Brahma. 
Therefore the Brahmana, of which tlio first words are, — “ this 
is a triad,” is commenced for the object, that man should turn 
from this (world) ; for the knowledge, resulting from the great 
sentence, — “ I am Brahma,” — to adore the soul alone as the 
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speech; the latter js the foundation, for from the same all 
names spring forth. This is their community ; for it is in 
common to all the names ; it is the Brahma of them ; for it 
upholds all names. 1. 

proper place, is without effect for one whoso thought is not 
averted from this (world) which is not the soul — the actions 
(of the mind) with regard to external objects and the absolute 
soul being at variance. In this manner it is said in the Katlia 
(4,1.) “ The self-existent subdued the senses which turn to 
external objects ; therefore (man) sees the external objects, not 
the internal soul, (but) the wise with eye averted (from 
sensual objects) and desirous of immortal nature, beholds the 
absolute soul.” Why again falls this world, which is manifest- 
ed and not manifested, and at the same time effect, cause and 
reward, under the notion of name, form and work, why should 
it not rather bo thought by tho notion of the soul ? 

To answer this, it is said, — “The names” in the order in 
which they are introduced, “ are speech,” as is called tho 
general term of all sounds. Every sound is even speech ; it is 
speech in consequence of being spoken, the meaning of a sound 
^merely the general term of sound. “The latter is their 
foundation,” the special cause, of the special names, as a hill of 
rock-salt is the cause of (all) the grains of rock-salt. For this 
reason it is said , — “ for from the same,” general term of names, 
u all names,” as Yajnadatta, Dcvadatta, according to this or any 
other division, “ spring forth,” are produced, separated, as grains 
of salt from a rock of salt ; and the effect is not different from 
the cause. In the same manner the special (names) being in- 
cluded in the general term, how can there he a state of genora- 
hty and of special objects ? (To show this it is said), — “ This,” 
the general term of the sounds, “ is their community,” of the 
special names, community from its being common, viz., the 
general term ; “ for it is common to all the names,” which are 
different from it, (and) moreover, because tho special names arc 
&ot different (from it) by having obtained it (tho general idea), 
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Further, the forms are objects of the eye«$ the latter is their 
foundation, for from the same all forms spring forth ; this in 
their community ; for it is common to all the forms. It is the 
Bramha of them ; for it upholds all forms, 2. 

Further, the works are self (atma) ; the latter is their found- 
ation ; for from the same all works spring forth ; this is their 

(for) nothing is perceived to differ from that whose nature it lias 
assumed, as ajar differs not from the earth (of which it is made). 
How are the special names said to have obtained it (the general 
idea of speech)? The answer is, because “it,” the thing called 
by the name of speech, “is the Brahma of them,” their soul ; lor 
hence the names obtain it (the generality) ; for nothing is 
found differing from the nature of sound. This the text explains: 
“for this,” the general notion of sound, “upholds all names” 
by giving them its own nature. This, the relation of cause ami 
effect, of the general idea and the special objects and of the 
communication of the own nature (of one thing to other things) 
being proved, it is evident, that the special names are only sound. 
The same explanation holds good for the two other things. 1 . 

“ Further the forms,” white, black, &c., (i are objects of tho 
eye,” are the general idea, named “ object of the eye,” the 
general idea of forms, all that may be manifested. “ For from 
the latter all forms spring forth ; the same is their community; 
for it is common to all tho forms. It is the Bramlia of them ; 
for it upholds all forms.” 2. 

Further all special works, as well such as thinkings seeing, 
&e,, as also such as refer to motion, are said to bo contained in 
the general notion of effect. How ? All special works are 
“ self,” the body, the general notion ; self are called the works of 
self ; for it is said, that by tho self, by tho body, people perform 
their work. Moreover, in the body evory work is manifested. 
Therefore by its being sited there (in the body) “tlie latter 
work, the general idea of work, “ is the foundation of them, 
just the same as before. “ Those three,” name, form and work, 
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community ; for it is common to all works; it is the Bramha of 
them ; for it upholds all works. Those three are existing, one 
that self (utina); that self, one existing, is the three. This im- 
mortal (being) is concealed by existence. Life is verily the 
immortal being, game and form existence. By them that life 
is concealed. 3. 

as mentioned before, being in mutual dependence, being the 
mutual cause of manifestation and being united for their mutual 
destruction, “ are,” like the (mutual) support of the three vows 
of the devotee,! ts existing, one.” Why is the idea of unity 
connected with the self? It is answered, — “ That self,” that 
lump, the combination of cau<e and effect ; in the same manner 
ns in the following passage (B. A'. I, 5, 3) ; “ Thus modified i3 
the soul, the modifications of mind, speech and life, “ for so far 
extend this all both manifested and unmanifested, as name, form 
and work.” 

“The self (soul) one,” the combination of effect and cause, 
“existing,” in relation to the soul, the elements and tho deities, 
“ is the three,” as defined, name, form and work. " This im- 
mortal (being) ” to be mentioned, “ is concealed by existence.” 
The text itself explains tho meaning of tho preceding sentence, 
viz., “ Life is tho immortal being,” in its nature as cause, the 
internal support of work, being the same with the soul, im- 
mortal, indestructible. “ Name and form are existence;” they 
Live the nature of effects and abide in the body ; but life ha\- 
ing the nature of cause and being tho support of them, “ is con- 
cealed,” not manifested, by them, which are external, corporeal, 
liable to increase and decrease, and mortal. The fourth^ 
chapter is commenced for tho purpose to show, that the soul, 
the object of knowledge, must be comprehended. 

J To subdue his mind, his senses and his speech. 

8 The fourth chapter of the Brdhmana, the second of the Upanishad, 





SECOND CHAPTER 


First Brdhmana. 


There was a great speaker, Gargya the proud son of Baluk.<i. 
He said to Ajatas'atru, the king of K6sf— “ Let mo explain to 
thee (the nature of) Brahina.”l Ajatas'atru said, — “ For such a 
word, 2 I will give thousand (of cows.”) (Hearing) “ Janaka, 
Janaka, ”3 people verily run (after a man of such a character). 1. 

Gargya said, — “ I adore as Brahma the spirit who abides in 
the sun.” 1 * Ajatas'atru said, — “ Do not boast, do not boast of 
him. Knowing .that, excelling all beings he is their head, their 
king, I adore that spirit. Whoever thus adores him, excels all 
beings and becomes their head, their king.’ 2. 

Gargya said,— “ I adore as Brahma the spirit who abides in 
the moon.’’ 5 Ajatas'atru said,— “ Do not boast, do not boast of 
him. Knowing, that he is great, clothed in a white dress, 6 
S<5ma,7 (and) king, I adore that spirit. (For him) who thus 
adores him, is day by day produced and reproduced (the S<5ma) ; 
his food does not decrease.” 

Gargya said,— “ I adore as Brahma the spirit who abides in 
lightning.”8 Ajatas'atru said,— “ Do not boast, do not boast of 


l In the first chapter the difference between knowledge and ignorance has 
been defined, and ignorance generally described ; in the second, knowJei fe . 
or the science treating on Bramha, is set forth. This is done m the form ot a 



perfect knowledge ol Uratima— witn a view 01 snuw.n», umo of 

cannot be obtained by mere arguing, in consequence of the subtle natu 
its object, and that it requires both a discijile believing m the existcnc 
Brahma, and a teacher who has a full knowledge of him.— S . , , „ 

2 Even for the mere word, -whether thou be able or not to explain * 

3 “Janaka is a liberal donor, Janaka is a zealous hearer.”— S • , t 

4 The spirit who abiding in the sun and in the eye has entered tnc 
through the eye. — S'. 

6 And in the mind.— S'. , 

c Because water is the body of life, in the form of the moon.— b • 

7 As Soma, the moon- plant, in the sacrifice. — S'. 

8 In the lightning, in the skin, and in the heart.— S'. 
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him. Knowing, that he is glorious, I adore that spirit. Who- 
ever thus adores him, becomes glorious ; glorious becomes his 
offspring.” 4. 

Gtfrgya, said, — “ I adore as Brahma the spirit who abides in 
the etlier. ,, l Ajatas'atru said , — “ Do not boast, do not boast 
of him. Knowing, that lie is full and immoveable, I adore that 
spirit. Whoever thus adores him, has plenty of offspring and 
cattle, and his offspring is never removed from this world.” 5. 

Gargya said, — “ I adore as Brahma the spirit who abides in 
the wind.” 1 2 3 Ajatas'atru said, — “ l)o not boast, do not boast 
of him. Knowing, that he is Indra, whose strength is indomit- 
able and whose hosts are unconquerable, I adore that spirit. 
Whoever thus adores liim, becomes a conqueror, is unconquer- 
able by foes, and conqueror of his step-brotliers.” 6. 

Gargya said , — te I adore as Bralima the spirit who abides in 
the fire.”3 Ajatas'atru said, — “ Do not boast, do not boast of 
him. Knowing, that lie is a destroyer, I adore that spirit. 
Whoever thus adores him, becomes a destroyer, and bis offspring 
becomes a destroyer.” 7. 

Gargya said, — 4< I adore as Bramlia the spirit who abides in 
the \vaters.”4 Ajatas'atru said, — Do not boast, do not boast o f 
him. Knowing, that lie is the same, 5 I adore that spirit. Who- 
ever thus adores him, obtains him as the same, not«as not 
the same. Again from him is born what is the same with 
hiiu.”6 8. 


1 In the ether as element, and also in the ether of the heart. — S'. 

2 In the wind, in the vital air of the body, and in the heart. — S'. 

3 And in the understanding of the heart. — S'. 

In the waters, in the semen and in the heart.— S'. 

* die Sruti and Smriti. — S'. 

-A- son like hi ms elf. 
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Gargya said,— “ I adore as Brahma the spirit who abides in 
the looking-glass.”! Ajatas'atru said, — “ Do not boast, do not 
boast of him. Knowing, that ho is resplendent, I adore that 
spirit. Whoever thus adores him, becomes resplendent, and 
resplendent his offspring ; he overcomes in splendour all those 
with whom he meets.” 9. 

Gargya said, — “ I adore as Brahma the spirit who, when pro- 
ceeding, is followed by noise. 2 Ajatas'atru said, — “ Do not 
boast, do not boast of him. Knowing, that he is life, 1 adore 
that spirit. Whoever thus adores him, obtains the full ago in 
this world ; life does not leave him before the (appointed) 
time.” 10. 

Gargya said, — “ I adore as Brahma tlio spirit who abides in 
the quarters .”3 Ajatas'atru said, — a Do not boast, do not 
boast of him. Knowing, that he is double and inseparable,^ I 
adore him. Whoever thus adores him, becomes double, and 
his followers never part from him.” 11. 

Gargya said, — “ I adore as Brahma the spirit who abides in 
the shadow.6 Ajatas'atru said , — u Do not boast, do not boast of 
him. Knowing, that lie is death, 1 adore that spirit. Whoever 
thus adores him, obtains (bis) full age in this world ; death 
dpes not approach him before the time.” 12. 

Gargya said, — “ I adore as Brahma the spirit who abides ifl 
the souV’7 (in self.) Ajatas'atru said, — “ Do not boast, do 

1 In the looking-glass, in other reflective tilings, and in the heart. — 

2 Life. 

3 In the quarters, in the ear agd in the heart. — S'. 

4 Like the Asvins who are the tutelary deities of the quarters. 

6 By the number of his servants.— A'. U. 

fl The spirit, abiding in the shadow, externally as darkness and internally 
in the heart as ignorance. 

7 The spirit, abiding in the soul, in Prajapati, and in the intellect of th c 
heart. — S'. 
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not boast of him. Knowing, that he is possessed of rfitil, 1 I. 
adore that spirit. Whoever thus adores him, becomes* in- ‘this 
world possessed of soul, and also his offspring.” Then G4rgya 
was silent. 13. 

Ajatas atru said , — “ Does (Brahma) so far extend ? ” (He 
answered), — “ So far.” — (Ajatas'atru said), — “ Brahma is not 
comprehended by (a knowledge) which so far extends only .”2 
Gargya said,— “ Let me approach thee as disciple.” 14. 

Ajatas'atru said, — “ It verily goes against the grain that a 
Brahmana should approach a Kshatriya for the purpose of learn- 
ing (the nature of) Brahma from him. I will explain (him) to 
thee.” (Thus saying) he took him by the hands and rose 
They went to a man who slept. They called him by the name, 

“ Mighty one, clad in white garments, Soma, king.” He did 
not rise. Squeezing him with the hand, he awoke him. He 
then arose. 15. 

Ajatas'atru said, — “ Where was the spirit whose nature is 
like knowledge, at the time when he thus profoundly slept ? 
Whence did he conjte ?” Gargya did not know this. 

Ajatas'atru said, — “ When the spirit whose nature is like 
knowledge, thus profoundly slept, then the ether, 3 in the midst 
of the heart drawing in, together with the knowledge of the 
senses, 4 (their actual) knowledge, 5 slept therein (in the ether ).6 
When the spirit draws in that (knowledge of the senses), then 

1 Of much understanding. 

2 Why then sayest thou boasting, — I will teach thee the nature of Brahma ? 

■ 3 The soul in its independent nature. — S'. 

4 The intellect of the heart in which Brahma reflected* 

6 The faculty of the senses of manifesting tb respective objects ; that is 
t° say, in sleep intellect withdraws the senses from their objects, and con- 
centrates them in the heart, where intellect itself is absorbed in the nature 
of the soul. 

6 The soul within its own self. 

32 
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he sleeps indeed. Tlien life is drawn in, 1 speech is drawn in, 
the eye is drawn in, the ear is drawn in, (and mind is drawn 
in). 17. 

“ When he is in the state of dream, then become such (con- 
ditions as the following) his worlds, then he becomes like a 
great king, like a great Bralmiana, he proceeds as it were to 
higher and lower places. As a great king, assembling his fol- 
lowers, sends them about in his kingdom according to his 
pleasure, so that (spirit resembling knowledge drawing in) 
the organs, sends them about in his body according to his 
pleasure. 18. 

“Again when he profoundly sleeps, he does not know of any- 
thing. There are 72,0002 arteries called the good, which from 
the heart proceed every where to the body, lieturning with 
them he sleeps in the body. As a youth, or a great king or 
great Brfihmana, sleeps, enjoying excessive bliss, so does he, (the 
spirit resembling knowledge) sleep. 

“ As the spider proceeds along with its web, as little spar ks 
proceed from fire, so proceed from that soul all organs, all 
worlds, all the gods, all beings. The nearest conception of hire 
is this, that he is the truth of truth. The organs are the truth 
he is the truth of them ”3 20. 

Second Bra'hmanaA 

Whoever knows the young animal with its abode, the upper 
part of its abode, its pillar (and) its rope, destroys the seven 

1 Means here, according to S'ankara, the sense of smelling. 

2 Vid. Pras'na Upanishad. 3, 6. 

3 What “ the truth of truth” means, will be explained in the two next Brali- 
t. manas.— S'. 

4 ‘ The connection between the former and the present Brihmana is shows 
by S'ankara, as follows* The topic of Brahma has been introduced by the 
words,— •“ Iwill explain Brahma,” (p. 172) and declared.— The one Brw»®» 
is he from whom the world is produced, of whom it consists and into whom 
it is dissolved. Of what nature again is the world, which is produced & QCt 
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inimical brothers sons.l The young animal is the centA life.2 
This 3 * is its abode, this4. the upper part of its abode, life 5 is the 
pillar, food the rope/> 1.. 

The Seven (deities ywlio cause (its) indestructibility ,7 surround 
itj8 (the- infant} worshipping,, viz., Rudra adores it with the red 
lines in. the eye^ Piirjanya with the water in the eye, A'ditya 
with the sight, Agni with the black in the eye, Indra with the 
white-, the* earth adores it with the lower, and the heavens, with 
the upper eye-lash.. The foot! of him is* not destroyed who thus 
knows* it*. 2.. 


dissolved?' It consists of the five elements, which consist of name and form. 
Moreover it has beemsaid, tiiat name andlbrni.aro truth (satya). The truth of 
truth, (consisting of the five elements) is Brahma. Why again are the 
elements truth,? This question is answered in the Bralimana, whose subject 
is to show the nature of what has form, and what is without form. 
On account of their having form, and* not having form, the elements, 
consisting of effect and cause (are truth, and thus) also the organs 
(Pr&n&h). Tb define the nature (Sattva) o£ the elements, consisting of 
cause and effect, the two next Bralimarumare commenced. This Upanisliad 
is to be explained, for Brahma is determined as the truth oft the truth by 
the determination of the reality (sattva) of effect and cause. There (in. the 
former JBrahmuiia) it has been. said, — “ The organs are the truth he is the 
truth, of them,” Here* by the connection of the Brahma Upanisbad in, this 
manner, — “ Which are the organs, of which nature, their objects and which 
the Upanishads,” the text determines the nature of the causes in the* same 
way, as wells, gardens, &c., seen, on a road, are determined. 

1 Fbr the sons of a brother may be inimical or friendly. Here the attach- 
ment to. the objects of the senses is denoted by the brother’s sons. The senses, 
are the* seven orifices by which objects are perceived, the attachment produced 
by them is the brother’s sons. — S'. 

2 The subtle body, dwelling in the midst of the body ; subject to it are the- 
organs ; it is a babe,, because it is unwitted, while the senses are keen, with 
regard to. their objects. — S'. 

3 The body. — S'. 

4 The head with its seven orifices. — S'. 

. 6 Life means,. according to S'ankara, the strength- prodircedL'by'foocT ;.accord- 
to others, respiration*. 

? By which the young animal is- bound 1 to the pillar. * 

7 Thus I rendered “ Akhsiti” after S'- They cause the indestructibility of 
food. 


e ye-— S' ^ a ^ e * w ^ en dwelling in. the- upper paait < 
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This is said in the following memorial verse,- •“ There is a 
Soma-oup, whose month is below, and whose foot is above ; 
therein is put glory of various kinds. On its margin there are 
seven Rishis, and speech is the eighth, as holding communica- 
tion with Brahma.” The Soma-cup whose * mouth is below 
and whose foot is above, is the head : for it is like a cup 
with mouth below aud foot above. “ Therein is put glory of 
various kinds.” With the various kinds put (therein, 1) it (the 
memorial verse) means the vital airs. 2 “ On its margin there 
are seven Rishis.” “ With the Rishis it means the vital winds.” 

“Speech is the eighth, as communicating with Brahma;” for 
speech as the eighth communicates with Brahma. 3 3. 

These (ears) are Goutama and Bhnradvaja, this (ear) is 
Goutama, the other Bharadvaja. These (eyes) are Yis'yamittra 
and Jamadagni j this is YisVamittra, the other Jamadagni. 
These (nostrils) are Vasistha and Kasyapa ; this is Vasistha, the 
other Rusyapa ; speech is Attri ; for by speech food is consum- 
ed ; for Attri is verily derived from the root Attih (to eat, con- 
sume) ; he is the consumer of all. All becomes the food of him 
who thus knows. 4, 

Third Bra'hmana . 

There are two modest of Brahma, 5 what has formy and what 
has no form,^ the one mortal, the other immortal, again finite 

1 As the Soma-juice in the cup.— S'. 

3 The vital airs by which the senses are moved to the performance of 
their functions. 

3 Buthma is the whole of sounds, and speech ha* communication with it, 
hy pronouncing it.-* A'. G. 

4 I use mode here in the sense of “ accidental modification of substance.” 

« Brahma the supreme soul, who, in his absolute nature, is without those 
two modes.— S'. 1 

* At t,Re time fc hat their differences are not evolved. Their differences are 
stated afterwards.- S'. 



253 


SECOND CHAPTER. THIRD BRa'AIH^NA. 

the one, and the ofker infinite, l again the one existing and the 
other beyond. 1. 

What has form, 2 is what is different ifrom ihe air and the 
ether ;3 this is mortal, this is finite, this is visible. The essence 
01 what has form* what is mortal, finite and visible, is the being 
that heats (the sun ) ; for he is the essence of what exists. 2. 

Again what has no form is the air and the ether ; this is im- 
mortal, this is infinite, this is beyond. Tho essence of what has 
no form, what is immortal, infinite and beyond, is the spirit who 
(abides) in this nniverse.4 This refers to the divine relation. 3. 

Now the relation to the soul. What has form is different 
from the air and from the ether in the midst of the body .5 
This is mortal, this is finite, this existing. The essence of 
what has form, what is mortal, finite and existing, is the eje -fi 
for this is the essence of what exists. 4. 

Now what has no form is the air, and the ether in the midst 
of the body. This is immortal, this is infinite, this is beyond 
The essence of what has no form, what is immortal, infinite and 
beyond, is the spirit (Purusha) in the right eye ; for he is the 
essence of what is beyond. 5. 

The form qf this spirit7 is, as cloth dyed by turmeric, 8 as 
the smoke colour of sheep-wool, as the red colour of the 

1 Sthitanoha ys*,chha, explained by 8/ stlii stair* parichchhinnam gatipurva- 
am yat st^snu, yachcha yatlti yadvydpyaparichchhinnam, what is stationary 
inuted, what after motion has the tendency to stand, and what movos, there 
op ® ^hat is pervading, unlimited, 

3 w k a V® forme d °f parts, a compound, — S/ 

Namely, the other three elements, earth, water and light. 

\ ^Wyagarbha. 

. « ,1 to say, the three elements, light, water and earth, as constituents 

q he body, independent of ether and air. — S'. 

ky ™ e ®y e the whole body assumes substance, and because the 
beco W * 6 ^ 6 P r °duced, in accordance with the passage, “ A'ditya (the sun), - 

7 I?* 11 ? ©ye,” entered the eyes. — S'. 

s V 16 8U htle spirit, the spirit, who is the cause of manifestation. 

, , ?"*» dyed by turmeric, so is the desire of that spirit in contact with 
special objects. 



254 


BRIHAD ABANYAKA UPANISHAD. 


Indragopa insect, as the bright colour of the fire-flame, as the 
•white colour of the lotus, as the lightning shines forth at one 
moment, (thus are the modifications of the desires, of that 
spirit.) The glory of him who thus knows, shines forth at one 
momont. After this therefore the definition (of Brahma),' — “He is 
not this, he is not this, There is another name, different 

from that (definition), — “ He is not this, he is not this,” viz., 
the truth of truth* The organs are tho truth, he is the truth 
of them, 6. 

Fourth Bra'hmana.Z 

“ MaitreyV* said Yajnavalkya,3 “ Behold, I am desirous of 
raising myself from tho order! (of house-holder); therefore, let 
me divide (my property) amongst thee and Katyayani there.” 1, 

Maitrcyi said, — “ If, 0 Venerable, this whole world with all 
its wealth were mine, could I beeome immortal thereby?” 
Ydjnavalkya said, — “ Like tho life of the wealthy thy life might 
become ; by wealth, however, there is no hope of (obtaining) 
immortality.” 2. 

Maitreyi said, — “ Of what use would be wealth to me, if I did 
not become thereby immortal. Tell me, 0 Venerable, any 
(means of obtaining immortality) of which thou knowest.” 3. 

1 If it is asked, liow by those negations the u truth of truth” is defined, the 
answer is, — by the prohibition of any allegation which may be made with 
regard to the nature of Brahma, name, form, action, quality, &c., must h® 
denied of Brahma ; for there is no distinction in Brahma ; if he is defined, tins 
definition refers only to qualities which are alleged of him ; but his own. 
nature, can in no manner be determined, except by stating, that c'veiy 
attribute is denied of him. 

2 It i» the object of this Brahmana to show that the state of a Sannyasi, 
viz., the retiring from the world of the forest and the renunciation of all cere 
monies, is indispensable for the knowledge of Brahma. — S'. The same c( ’ n 
vernation between Y&jnavalkya and his wife Maitreyi is, with slight van* 
tions, repeated in. the 5th Brahmana of the 4th chapter. 

3 A Rishi, Ydjnavalkya by name.— S'. 

4 To the higher st age of a Sanny&si. 
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Yajnavalkya said^— “ Behold, (thou wast) dear to us before, 
(and now) thou sayest what is dear. Come, sit down ; I will 
explain to thee (the means of obtaining immortality) ; endea- 
vour to comprehend my explanation.” 4. 

He said , — “ Behold, not indeed for the husband’s sake the 
husband is dear,* but for the sake of the self, 2 is dear the hus- 
band. Behold, not indeed for the wife’s sake the wife is dear, 
but for the sake of the self is dear the wife. Behold, not for 
the sons’ sake the sons are dear, but for the sake of the self are 
dear the sons. Behold, not for property’s sake property is 
dear, but for the sake of the self is property dear. Behold, not 
for the Brahma’s sake the Brahma is dear, but for the sake of 
the self is the Brahma dear. Behold, not for the Kshattra’s 
sake the Kshattra is dear, but for the sake of the self the 
Kshattra is dear. Behold, not for the worlds’ sake the worlds 
are dear, but for the sake of the self are dear the worlds. Behold, 
not for the gods’ sake the gods are dear, but for the sake of the 
self are dear the gods. Behold, not for the Vedas’ sake the 
Vedas are dear, but for the sake of the self are dear the Vedas.3 
Behold, not for the elements’ sake the elements are dear, but for 
the sake of the self are dear the elements. Behold, not for the 
sake of the universe the universe is dear, but for the sake of the 
self is dear the universe. Behold, the self (atma) is verily to be 
seen, heard, minded (and) meditated upon. Behold, 0 Maitreyi, 
by seeing, hearing, minding, knowing the self, all this (universe) 
is comprehended. 5* 

The Brahma should disown a person, 4 who considers the 
Brahma (cast) as something, different from (his) self (atmd) ; 

l To the wife. 

a A'tmd, the self, the soul ; for the self of the wife, for her own soul. 

Soc sen tence is omitted in the Sanskrit text, published by the As* ‘ 

4 A person, belonging to the Br&hmigical caste. 
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the Kshattra should disown a person who considers the Kshattra 
(cast) as something different from (his) self 5 the Worlds should 
disown a person who considers the worlds as something different 
from (his) self ; the gods should disown a person who Considers 
the gods as something different from (their) self ; the elements 
should disown a person who considers the elements as something 
different from (their) self ; the universe should disown a person 
who considers the universe as something different from (its) 
self. This (own) self is this Brahma, this Kshattra, these 
worlds, these gods, these elements, is this universe, — 6 . 

As a person, when a drum (unseen by him) is beaten, is 
unable to perceive the sounds proceeding from it (as sounds of 
a drum), but on the perception of the drum tho sounds of a 
drum beaten is perceived, — 7. 

As a person, when a shell (unseen by him) is blown, is un- 
able to perceive the sounds, proceeding from it (as sounds of a 
shell) but on the perception of the shell the sound of a shell 
blown is perceived, — 8 . 

As a person, when a lute (unseen to him) is played, is un- 
able to perceive the sounds proceeding from it, but on the 
perception of tho lute tho sound of a lute played is per- 
ceived,! — 9. 

As from fire, made of damp wood, proceed smoke, sparks, 
8cc.fi of various kind, thus, behold, is the breathing of this 
great being the Rig Vida, the Yajur Vdda, the Sama Veda, 


l S'ankara supplies the above comparisons with,— so is the identity of 
Brahma with the individual soul only apprehended by general and special 
knowledge. 

* Dh imfih (smoke), the plural denotes, according^ S/, smoke, sparks, ashes, 


-'■avMMfrtemwk. i fflt 

creatifl&’^l 

tion ^ J^ticas ^ 

( V ^ StS ^ $*G36 are his breathing, ’1^' 'j /^^ . , :% - ** r ;< ;r 

As tW ; ohly'' site of all the waters is the s&a, thus is the only 
site of ev&^ytouch the skin, thus the only site ofOvery taste ' 
the tonghe, thus the only site of every smell the nose, thus the 
only siie’of every colour the eye, thus the only site of evory 
sound* the ear, thus the only site of every dete rmitiation the 
mind, thus the only site of every knowledge the heart, thus the 
only site bf everjr act the hands, thus the only site of every 
pleasure the' organs of generation, thus .the only site of every 
pvacu^^h the anus, thus the only * site of every motion the feet, 

,, ■ ' '• * ' / - *■ 'aV ‘mV. 

thus th^UMlj Site of every Ve'da speech. 11. , .. :/ 

‘ . *' > * «V 

As a bfsalt, when thrown into water, is dissolved into 

mere w^tinrw anemone is capable of perceiving it, because from 


P 0178011 m lght take (water), it would, hfve . the 
iLlll ^ tt>no pi ece of salt), thus, behold, t^^eat 


h e mg > infinite, independent and mer^ lihowltScIge. 

''y^f , i y*.#t . ° 

"■ /' — ■ 
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Springing forth together with those elements, 1 (he) 2 * 4 5 * 7 is destroy- 

. e d, when, they are destroyed* After death, no conscience 

remains ;3 fchus,0 Maitreyi, I hold.” Thus saidYajn^valkya. 12. 

Maitreyi said, — “ With regard to him (Brahma) thou hast 

bewildered pie, 0 Venerable, by the saying, 4— After . death no 

conscience remains.” Yajnavalkya said,-— “ Behold, I verily do 

not create bewilderment, behold, this (Brahma) is sufficient for 
* 

knowledge.” 13. 

For whereS there is duality fi as it wore, there sees another,* 
another thing ; there smells another, anothor thing ; there hears 
another, another thing ; there speaks another of another thing ; 
there minds another, another thing ; there knows another, another 
thing ; but how does one to whom all has become merb soul 
(dtma), smell anything, how see anything, how hear anything, 
how speak of anything, how mind anything, how know any- 


'"ippear- 

and 


1 I give here, in a somewhat different language, some of the images which 
Sankara uses in explanation of tins passage. As the appearance (tffche sun 
and moon in water is a mere reflection, and nothing real, or as th ' dTin ^ :ir 
ance of redin a white crystal is a mere reflection from a red subs' 
nothing real ; — for on removing the water, the sun and moon on 1 
not their reflections, or on removing the red substance, the white 
crystal continues unchanged, — thus the elements and the indivb 
are reflections of the. one soul upon ignorance, and nothing 
-removing the ignorance by knowledge the soul alone remains, w 
reflections cease to exist. 

2 He, the individal soul, or as S'ankara has it, the division of a 

soul. * , 

a For him who has the true knowledge of the eternal soul. 

4 Because this seems contradictory tqj the former statement, that Brains 
is the fulnfess of knowlAige. 

5 In the individual soul, produced by the substrate of ignorance as thc 
♦ totality of eauses and effects. —S'. 

• iterance, from the supreme soul, 

7 Any individual soul. 


Irticular 
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thing ? How s&oul4. he know him by whom he . kn^ws this 
all ; behold, how should he know the knower ?1- 14. 

' Fifth Bra!1tmana$. . 1 


Tfie okrtii ^ is honeys for all beings, for- the earth are all 

■*— — ' 

1 The- argument which Sankara advances in support of this doctrine is 

essentially 4s follows,— Every effect requires a cause ; or without caqse there 
is no effect therefore, if there is ignorance, there 4s the assumption of 
effect, cause and reward as the effect of ignorance ; but this assumption is 
notmadeoma knowledge of Braliina; for if all is soul or Brahma, there is, 
beside the soul, neither cause, nor effect, nor reward. A knowledge of a 
cause can take place, if there is a difference between the cause and the object' 
of knowledge, and there may be an enquiry on the subject of the knowledge 
(the knowing soul) and the object of the same, but not of the soul. If the 
latter be the case, such a knowledge (the knowledge of the knowing subject, 
the soul) would be either produced by the soul itself, or by something else. 
Not the first; for the soul is not an object of the soul, not by something 
else ; for there is nothing else but the soul, and there is therefore no object 
of its knowledge* 

2 S'artjpraVplains the connection between the present and the preceding 
Brahmas^ as follows : — The Muitrevi Bralnmma. has been composed for the 
purpose to state that that which is independent of ceremonies and the cause 
of immortality,, is worthy of explanation. This is the knowledge of Brahma 
pertaining; as has been declared, to all the duties of a Sannyasi. More- 
ove b since by the knowledge of the soul the whole universe is known, 
and the spalfe, dearer to every one than every thing else, “ the soul should 

beheld.” u It is to be heard, to be minded, to-, be pondered upon.” 
The different modes of beholding the soul have been stated before. 
To be heard* is the- soul, by means of the teacher, to be pondered on 
hy means of disquisition, and disquisition has been explained. The pro- 
position, “ the soul is, this all,” is proved by the argument, that the 
one soul is . thn only cause of the generality, of the production and of the 
solution: of the world, and as this may be doubtful, the present Brfihmana, 
1S COin P°sed tb. remove any doubt regarding it. Betau&e the whole world, 
^ lr th, etc.,, lkin. the mutual: dependence of support and ' supported, it is 
opendent One cause of genemji& A roduction and' dissolution. Or with 

0 ler wprd^ after ihe propoaitiOn goKjna). u soul alone is this all,” has been 


proved byttfe 
^rvation andi 


ument,;that U, 
‘'ufcipm of the 


proposed 

•Alter the argument 


^ the cause of the creation; , pre- 
a-Hhe conclusion (Nigamana), of the* 
f^Madhubnlhraana, conformably to the 
iision in a syllogism is the repetition of 
k 'j been stated. 


3? 1— 5, whereia similar, comparison i* mad ea 
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• L. v 
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^ 

ly’ihia is Brhhma, thik;ffl& ; f|o 


^Jjfcbiding) 

"‘ in 

«r ail 
that 

&2$fc& 


theb0f^ 

brings an^‘: 

soul, '^***^ — 

n<$ honey for all beings ; for all 

the immortal, luminous (abiding) in 

'^fe ninorta ^ luminous spirit; abiding in the 
se^J^^<^ping to his relation to the soul, (are ho^y for all 
‘ Wngs are honey for them). This is ^afe soul, 

t^ if l^iOrialj this is Brahma, this all. 2, 

’Thofire is honey for all beings; for the fire all beings 
ar^b^Tiey; Both the immortal, luminous spirit, (abiding) in 
. the 4f^:‘^n4 the immortal luminous spirit, abiding' in speech 
ac^b^|ing to his relation to the soul, (are honey for all beings, 
and ali beings are honey for them.) This is that soul, this is 
itniubrt^l,. this S Brahma, this all. 3. ^ 

The ^ind is honey for all beings ; for the wind all beings 
are ltOhey. Both the immortal, luminous spirit, (abiding) in tho 
ilr i the immortal, luminous spirit, who is life; according 


5 ,T ***?$»- J - ' 1 1 v . >, ; 

to the soul (are lioney for all beings, and all 
for them). This is that soul, this \& immortal, 


‘^^fr^^alL 4, 


tHjjn every kind of flowers; Wlfteh ifekhi eS 
so all the beings are 
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A ' d Mi 




honeJVj% 

A'djV 2 ^ 

accor 


are 

“^p« eot 

krT^v fcjp aU beings, 

^|¥^oiey for thein.) Tliia/is iliat soiil, ;^fcs is 
Brahma, this all. ’5. *• .: ;, ^tv>" 

Tb^|^S^rare honey for all beings ; foifc the quartet# all 
beit^^iS Honey* Both, the immortal, luminous spirit/ (abid-; 
ing) quarters, and the immortal, luminous spiri^ abiding 
in the , according to his relation to the soul, (are for 

all beibgS, and all beings are honey for them.) Th^l^ £hat 

houI; this' is immortal, this is Brahma, this all. 6. 

'■ ^ ' : . . .. 

The, moon is honey for all beings ; for the moon alt*' brings 

are honejf* Both, the immortal, luminous spirit (abiding), in 
the mbom and the immortal, luminous spirit, abiding * 

in indaocbrding to his relation to the soul, (are honey f^ 

all beings are honey for them.) This is thatsoul, 
tTus^v''|^)^jhj,dhis is Brahma, this all. 7. 

%o;l^ rwg is honey for all beings ; for the. lightping hll 
boings a c : bbnpy* Both, the immortal, luminous spirit, 

* a g) ant ^ the immortal, luminous spiri^ftfb|ifih^‘' in 

the l^hi;.^^)-hccording to liis relation to the sopl^ iotiey 
for all hoihg^i and all beings are honey for them;) \®Savisftbat 

«. L 

. for 'all bein^a ;^}"^4^nndor all 
inratM'cBo^. the &afor«kJMt^/ 


la s) 

sound's^ 

( ur e homgl 

fhis ^ mm 


the J^mortai 


us^spirit, (abid- 
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' t. / vv,v-'.y 


' awa ' 1 It A-iir ' ** 'iti Aiivt \ 


beings a^e;bpne|;fqr,t|4m.) 


lAmortat this is Brahiitia. this ail. 9. 
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"The 1$!^^ ’ 

. the i; 

the heart ijis xhlation to ’the for all 

&e 'honey, for Qljtyfc, soul, 

is Brahma, 'this all. 10v f?r t ’w l \h 
, ' for all beings; for justice && Wings are 

, hon^p Jlrtlh the immortal, luminous spirit (abiding) in justice, 
aha; fuk ; rhimortal, luminorfs spirit, produced, injustice accord- 

• i ‘ , • ; s‘*i“ -y ; • * v ' v **, 

ing’^tX) hisrelation to tho soul, (are honey for all beings 
and ^' beings are honey for them.)- This. is that soul, this is 
immortal, this is Brahma, this all. IX, 

^rilth is honey for all beings'; for truth all beings are 
honey; Both the immortal, luminous spirit, (abiding) in 
truth," and the immortal, luminous spirit, produced in truth 
according to his relation to the soul, (are honey for all beings, 
and! adl beings are honey for them). This is that soul, this is 
im^jpftal^this Brahma, this all. 12, 

is honey for all beings ; for mankind all beings are 
:hhhey ? ; Both, the immortal, luminous spirit, (abiding), in 
mankiud,>hd the immortal luminous spirit, produced in ^an- 
kind ^<k>rding to his relation to the soul, (are honey for all 
aU beings are honey for them,) This is $: 



eotjt&i 




this Brahma, this all. 13* 

;^ ji6r|ey for alU^eings ; for the sout all SBefi^s 


^Iglll itoihortal, luminous raping; (afeiding)|in tin 
Juapiiwu's spirit’ («■ 


isM^i in* c ‘ rciun 
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ference of ibrfng^ a tf go d s , all 

worlds, -* ■ ■*• ■“' r -'‘ ' - ■ 

This! 

two Ai 

men t inaiiifosfc your cruel deed4 (undertaken) for your 
advantage, as TanyatuS (manifests) rain (from a cloud). The 
honey which Dadhun', the son of Atharvana, explained to yoU 
through the head of the horse, (is this honey).’ 5 16. 

This honey explained Dadhin'* the son of Atharvana, to 
the two As'vins. Beholding this deed, the Rishi said, — “ O 
As'vins, ye placed a horse-head on Dadhin', the son of Athar- 
vana. To keep his promise, he explained to you, 0 Destroyers, 
the honey of Tvas tar (A'ditya) and also the honey,' which is 
to be concealed.” 6 17. 


soul: % ' 

3^iioh^the ;i sdh o£ Atharvana, explained to the 
iritis. " Beholding their deed the Rishi3 said— “ 0 ve 


1 See a similar comparison, 2 Mund, 2, 6. 

? The tale, alluded to in the text, is contained in the Taittariya Br&hmanta, 
iathe part which treats on the Pmgarvya sacrifice, and is given by S'ankara. 
Adrift is* as follows, — Dadhich, the son of Atharvana, explained to the two 
As'vins, the physicians of the gods, the Madhu Brahmana. When they came 
to him for instruction, he told them, that Indra had* threatened him to cut off 
his head, if he repeated the Madhu Brahmana to any body else. The As'vins 
promised to save him from the consequence of Indra’s anger, -They .would 
place his heAd somawhere else, and meanwhile put a horse’s head on his body ; 
w hen India should cut off the head, they would replace it by his own. He 
consented, and explained to them the Madhu Brahmana by means of the 
heal of a harse^hich they had placed upon his body instead of his own, and 
on Indra cutting off the horse-head, they restored to him his own. This tale, 
sa ys S'ankaj^ls tp iibistrate the superiority of the knowledge 6f Brahma ; 
the kno^^ge ^possesse^ by . Indra is difficult even for the gods to gain, 

an< * w «s ibifr A#'*uwr. v „ , 

* The outtk, !•. ' 1 9 ^ of pM&bf.' ' 

® ThA +a • tfriA bhnCV to be 


8 fhe hbne|f^^|^^^kttb^ed^ : referring to Hte ; the hbney to be 
^nccaled, (ks |stt%i^e 7 df;' 'Brahma;— S'. ' f‘ 
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A'gak^a^A'^iyi&'ja^S^cIliya' and A^nabhimlSta— 
A'nabhin^j^^fiab^linliitKi^A'ng^liimiata, A'nabhimlata — 
Anabhba^t^^^aa&nia, — Gautama* Saitava atod Prachlria- 
y <^g ya,-trSadtaVa' and Prdchlnayogya, Paras'arya^PArSs'arya, 
Bharady^3a,*“Bhitradvaja Bharadvdja, and Grautama,— Gautama 
Bharadvaja,— -Bharadvaja, Par as' 1 ary ft, — Prdrd^arya, Vaijavapa-* 
yana^Vaijavapayana, Kiusikayani — Kausika'yam. 2< 

Ghrlfeakausika, — Ghritakausika, Pai'as'arydyana, — Pdras'ar- 
ydyana, Par as'arya, — Para s'arya* J at ukarnya,— J atukarnya, 
Asurdyana and Yaska, — Asur uyana, Sraivani,— Sraivani, 
Aupajaridhani,— Aupajandhani, A'suri, — A'suri, Bharadvaja, — 
Bharadvaja, A'trcya,— A'treya, Manti — Manfci, Gautama — 
Gautama, Gautama,-— Gautama, Yutsya, — Ydtsya, Sandilya,— 
9iitidilya,kais'orya Kapya, — Kais'orya Kapya, Kumaraharita, — 
Kumdraharita, Galava, — Galava, Yidarblii Kaundinya, — Yidar- 
bhi Kaundinya, Yatsanapat Bublirava— Yatsanapdt Bdbhrava, 
Pathah Saubhara, — Pa thdh S aubhara, Ayasya A'ngirasa, — Ayasya 
A'n^fea/ Abhuti Tvas'tar, — Abhuti Tvas'tar, YisvarupaTvdstar, 
— Yisvarupa Tvastar, the Alvins, — -the Asvins, Dad h in' Athar- 
vana— -“Dadhin' Atharvana, Atharvana Daiva, — Atharvana 
Daiva, MrityU Pradhvasana, — Mrityn Pradhvasana, Prddhva- 
saua, —^Prddhvasana, E karishi,-— Ekarishi, V iprachitti, — Yipra- 
chitti, Vyashti,— *Y y asht i , Sauaru,— -SandrU Sandtaila, — Sana- 
toria, Sin/rg**,— Sanaga, Parameshti, — Parameshti, Brahmd.l 
Brahmd U theSelf-existent ; salutation to Brahma. 

— t . — — ^ — 

* Pmi&hf i : Vird^ and Brahma, denotes HiraUyagarblia.— S'. 
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THIRD CHAPTER. , 

First BrdhmanaA 

Janaka, the king of the Videhas, performed the sacrifice, 
named B ahu&akshi na .2 There were assembled the Brahmans 
of the Kurus and the Panchalas. Janaka, the king of the Vide- 
has, had -a, great desire to k now > who among those Brahmans 
knew Ibest the Vedas ; for this purpose he tied a thousand cows 
(in a stable); the horns of each of them were surrounded 
with ten Padahs (of gold)3 1. 

* He said to them,— “ 0 Venerable Brahmans, whoever amongst 
you is the best knower of Brahma, shall drive home those 
cows.” The Brahmans did not venture (to come forward). 
Then said Ya'jnavalkya to his Brahma student , — u 0 gontlo 
one, drive home those (cows).” “ (As you command), 0 knower 
of the Sama Veda, ”4 with these words (the disciple) drove thorn 
home. The Bra'hmans became angry (thinking),— How dan 
he call himself amongst us the best knower of Brahma ? ThenJ 
was then As'vala, the IlotarS of Janak a, king of the Videhas . 

i The present Kfinda, or the Yajnavalkya Kanda, treats the same subject 
as the Madhu K£nda; but it is no repetition, for while the latter exhibits the 

* knowledge of Brahma in the form of mere enunciation, the former establishes 
it by argument. The narrative is given in praise of the knowledge d 
Brahma, and also to show liberality as a means conducive to that 

knowledge;^'. ’ ' , i 

a Bahudakshina is either a sacrifice, of this name,.- which fas been 
explained in another S'6kha, or the As'vamSdha sacrifice, as in Jpe latter 
great denations are reqttited,—S:. « ' t ' ‘ j j* 

3 AP&dh is, according*® Sankara, equal to the 4th Ipart,o%a * ala » 
equal oi Recording j ?»C$W l t0 ab0 “ 

* Thifciii to iff, of the four,y&ks, m 4 

studied afterjthe threiojther Vedas. '/ V5; ' -Kt - thc 

5 The Ritvig, oho who knows the Rig* V£da, w%^ raD ” es 

sacrifices. 
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THIRD CHAPTER. FIRST BRA'MHANA. 

He asked. him,-^-Ai;fc thou in very deed amongst us the best 
knower Q Y^jnavalkya He said,— f ‘ We bow to 

Inm who ja ihe' best , khowoivof Brahma ; we are even - desirous 
of getiT^ .t^e eOws.” Hence the Hotar As'vala undertook to 
question him* 2; % * 

He said,— ‘ c Yajnavalkya, all this is pervaded by death, all 
this is subject to death, By what means overcomin 0, the 

" o 

grasp of death is the sacrificor liberated ?” (He replied) — “ By 
spoeoh which is fire in the shape of the priest, called Hotar, 
The speech of the sacrifices',! is verily the Hotar. This speech2 
is this fire ; this (fire) is the Hotar, this (fire of the Hotar) is 
liberation,? this. (liberation), absolute liberation.’ 3. 

He said, — “ Ya'juavalkya, all this is pervaded by day and 
night, 6 all this is subject to day and night. By what means, 
overcoming the grasp of clay and night, is the sacrificer liberat- 
ed (He replied,) — “ By the eye, which is A'ditya (the sun) in 
the shape of the priest called Adhvaryu. The eye of the sacri- 
ficer is verily the Adhvaryu. This eye is this ’A'ditya*, this 
(A'ditya) is the Adhvaryu, this (Adhvaryu) is liberation, this 
(liberation) absolute liberation/’ 4.* 

He said,- — “ Ya'jnvalkva, all is pervaded by the light and 
dark haive$ of the lunar month ;<>) all this is subject to the light 

1 With reference to the sacrifice.- - S'. 

2 With reference to the deities. — S'. 

3 Cause of liberation. — S'. 

Absolute liberation is here the gaining of the state of speech and of the 

deity of firms'. * 

p/ f of .the continual change of t such, rites as the Dars'a and 

o n yf tU iui * a td a time’ i . for although time is included in work, yet, independent 
tne p<? rformaaiee/'Q|i. „,wprk, time, before andafter work is observed to change 
e causes, -Which rea^on the, liberation from tiiiio must be 

l)v ihna^days, is included in time, characterized 

this 1 ^Bbou^h ;tho^tm is the Ruler of day and night, yet * 

t ] 1( ' IS . ° 11 ^\ t be : ^pd^teer t 'd, but not With regard to days and nights, where 
iesnp .f or^c^ease which are ruled by the moon, and in this 

P ct a liberation from. tiiac as represented by lunar days, is necessary. — S'. 
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and dark halves of the lunar months. By* what means, over- 
1 coming the grasp of the light and dark halves of ^the lunar 
month, is the sacriftcer liberated.?”. (He replied),— “ By the 
vital breath, which is the wind in the shape of the priest, call- 
ed the Udg&tar. The*vital breath of the sacriftcer is verily the 
Udgatar. This vital breath is this wind, this (wind) is the 
Udghtar, this (Udgatar) is liberation, this (liberatipn) absolute 
liberation,” 5 , 

He said, - W Ydjnavalkya, this atmosphere is without foundation, 
as it weye 5 by what approach A does (man)* approach then the 
place of heaven ?” (Ho replied), — By the mind which is the 
jnqon in the shape of the priest, called the Brahrtm. The nfind 
of the sacrificer is verily the Brahma ; mind is this Brahma, 
this (moon) is the Brahma, this (Brahma) is liberation, this 
(liberation) absolute liberation/’ So far the absolute emancipa- 
tion (fro.jn death). Next tho means. 2 6. 

He said* — u Yajnavalkya, by how many Riks'* of the Rig V|<k 
does ‘ fhis Hp tar in this sacrifice to-day perforin the praisf,?* 5 

(He replied), — “By three/* — “ By what three?” ^By tho^to 
be recited, before (the sacrifice,) by those to b,e recited foj|the 
sake of the sacrifice, and by those to bo recited fodf tfw 
s^ke of praise.” “ What does ho conquer by thorn P” Y AB that 
bears life/ *4 7 . i 

Hd said,— “ Ya'jiyivaikya, haw many oblations^, does 
varyu, offer torday in this sacrifice?” (He replied ),^“ r JpYec. 

1 1$ 3 - 5 ^ the liberation of the sacrificer from death has been dycl^ 0( j> 
flpt the meapsby w^ich he effects it.* These’ nieans are explained i» tllB 
present Aect|on.—S', v ' ■" 7 4 ' r f # , 

3 Means are either all the appliances necessary for the perfbjpnanoo o 

sacred rites, or/fye knoyr^edge 6f t^o^e ^ / V. t .. . 

:l A Rig does i\ftt n^eap her® a single yerse 9^9 RigV^da,;'bit^t rolei ' s 
certain kinds' ofllii-vevses, which ]t\ay include a^y member of Munpas. 

4 Tlie three worlds, according \o S',, $ipc£ they aye tlbe- euppo jp 11 

and the three worhh> correspond with thp three kinds of Riks. p; 

5 Oblations, five* offerings. 
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-THIRD CHAPTER. FIRST BRA'MTTANA. 

• 

“ Which are ; thege ih^ tT^The . oblations which to up- 
wards ; the oblations which Wike a great noise i the oblations 
which fall downwards.”! What does ho conquer by them ?’• 
‘‘ By the obfotionyg that fiame ftp wards, he conquers the world 
of the gods; for the world of the gods (deva) sifines (dipyate^) as 
it were ; by the oblations which make a great noise, he con- 
quers the world of the forefathers 5 for the world of the fore- 
fathers" is Very noisy, 2 as it were ; by the oblations which hill 
downwards, he conquers the world of man ; for the world of 
man is down below, as it were.” 8. 

He said , — Ci Yajnavalkya, by how many deities 3 dbes this 
Brahma, (seated on the chair) to the right, protect to-day this 
sacrifice ?” (He replied ), — a By one/’ * “ Which is*the one ?” 
“The mind ;4- the mind is infinite, r > infinite are the Visvcdevas ; 
he conquers thereby the world of the Infinite/’ 9 . 

He said,-^-“ Ydjnqvalkya, how many hymns of praise, 6 will 
the Udgdtar sing to-day in this sacrifice ?” (He replied ),-r- 
“ Three.” Which are these three?” “ Those to be recited 
before (Jga sacrifice,) those to bo recited for the sake of the 
sacrifice, ^|pi thirdly, those to be recited for the sake of praise. 
<l Which gjfe those (three) according to tjieir relation to the 
soul?” “The vital air that goes forwards (respiration) is ‘those 
to be sopited before, 7 the vital air that goes downwards those 

1 In thp pbl^tious, flaming upwards, butter ; in those making a great noise, 
meat ; ^ntf ip those falling downwards, milk or tho Soma juice is offered. 

2 The noise refers to the lamentations of those who are punished for their 

crimes. —Sk , ' ; * 

3 The plural instead of the singular according to S'., is either used to 

connect tlie former ones, or to deceive Yajnavalkya. 

4 For by th^ meditated upon. 

5 This of the mind are infinite. 

0 Riks either of : the Sama Veda. 

7 Roth goingupwarej 
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. * '?> ’V ** :tt ' ;. : * . ' ''^iy :; v* f 1 *, ‘ *,; ■ - 

:l~a rJL&ii-J Li. 4Wkb^kUbftik t Vital n ; r 

What 

^ v # ^ m . r . f ^ _ ^ u t v< , ^ ^ >f J k ^jrpcitod 

before, he th © World of Min, by thoa^to bo recited for 

the sakef'h^thfe;'^|nfice, the world of the atmosphere, by those 
to be recited for tHb sake of praise, the w^*ld of the heavens/ 
Hence the Botar As'vala became silent. 10, 

. ** - -VfT -•; 

Second Bva'hmana. 

\ Then asked^: him A'rtabhaga,3 from the family of Jaratkara,— 
<l Y^)navalkya, v said he,“ how many fetters*! are there, and how 
many auxiliaries to them V, 9 (He replied), — “ Eight fetters and 
eight auxiliaries.” “ Which are the eight fetters aptd the eight 
auxiliaries ?” 1. 

Tho vital air that goes fonvards r > is a fetter ; it is Enhanced 
be the vital air going downward^, which is its auxiliary ; for 
by the vital air that goes downwards, smell is perceived. 2. 

Speech is a fetter ; it is enhanced by the word which |s its 
auxiliary, for by speech words are pronounced. The tongiie is 
a fetter \ it is enhanced by taste which is its auxiliary ; for by 
theldngue various kinds of taste become manifest. 4. 

going do wnwards causes a noise. M 

. , 2 absolute liberation from death in the relation of thb latter Jp time 
and wbXki hapbeeh explained in the preceding Brdhtmipa. > ‘Whatj|f)ien is 
the nature ;pf ' death' Itself? Death is an attachment, produced wu th p 
natural Igftorhttce of man, as to the material world and to the -aduljg' Death 
is therefore a hon^ ahd the senses and , their objects by yyhjcU'Jleatli b 

hA n/i,i Aniline A«J ilinlH AwItanAAM A riV? 1+- ' , \& ! +KA * ^ 

the 
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Tho eye by - colour , ( vtlaich . is its 

aux ibaiu 5’. -. : s '' 

Tbe;^|^:^tter j; to U /etiWced by sound which is its 
auxiliary;!'^ by, the ear sounds areiieard, 6. 

The.mind is; a fetter ; it. is enhanced by desfre which is its 
auxiliary ; for by mind desires are formed. 7^ 

The hands are a fetter ; it is enhanced by action which is its 
auxiliary ; for by the hands actions are done. 8* • / 

The skin is a fetter ; it is enhanced by touch which Is its 
auxiliary ; for by the skin the various kinds of touch ' become * 
known. These are the eight fetters and the eight auxiliaries.”! 

He said, — “ Yajnavalkya, all this is the food of death. Which 

then is the deity whose food is death (himself) ?” (He replied), 

u Fire verily is death ; the same is the food of the water • 
(thereby) death again is conquered.” 10. 

He said , — “ Yajnavalkya, when this spirit (Pur uslia) dies, do 
then the organs ascend from him f'2 Ya'jnavalkya said ;~“ }fo r 
by no m^atis ; no by no means; thereS united they are dissolved 
in him ;4 ho becomes, swollen, lie becomes full of wind, when 

blown u^on : the dead sleep.”5 11. ,‘ A , 

He said,— Ya'jnavalkya, when this spirit dies, then what does 
not leave him ?” (He replied ), — “ The name. The name indeed 
is infinite, ^infinite, are the Visvedevas ; he conquers: thereby tho 
world of thie \ Infinite.” 12. 



. 1 The meiitioned, as speech, and their auxiliaries are the 

2 From Brahma. 

3 In him ^nlriiows Brahma. : 

* In « they h$fc«»e of the same nature, with him. 

0 There is When the bonds are destroyed, the liberated 

oes not pwee^i^WSt^’;. 
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spirit 

departed is' 1 di$^ear ( like inii'^e* wind, the 

eye into the siin, tte ;iiiin(i intd tlie mbbn* the ear intd the quar* 
ters, tKe body Strife earth, the soul3 into the ether, the hairs of 
the hody<!iatf^^hal : h^rbs, the hairs of the head Wo ' trees, 
blood aW swen i$to the waters, where then does this spirit re- 
. replied), Take, 0 gentle A'rtabha'gf*, my hand, 

(and^t^ns go to a lonely place, there) we shall know (the 
ana^lrb? ), this question : this our (question) cannot be (decided) 
*411 a Crowded place. ,, -~ Going there they deliberated. What 
they Said there, Was work, 4 what they praised there Was work. 
By holy work verily a person becomes holy, unholy by un* 
holy/’ Hence A'rtabha/ga from the family of Jaratka'ra became 
silent/ 13. 

Third Bra' hmana.t 


Then asked him Bhujya, the son of Lahya, — ^Ya^jnavalkya/ 1 2 
said he, wandering (one) in the country of the Madras for the 
Bake of studying the Vedas, we came to the house of Pdtanchala 
o f th0 family of Kapi, His daughter was possessed by a Q^ 


1 In 10 and 11, the state?, which is obtained by the liberated, bjjj& beeti 

mentioned. What then does become after death of him who is not li|feratea • 
The answer is given in the present section. m, 

2 By speech, the vital airs, etc., accord ing*to S'., the tutelary de|fcies are 
here to’ be understood, and not the organs, because they do not de#rt. 

^Thfe soul (dtina). means here the place of tlie soul, the ether of t 

heart.' : P y.Vf*r t ■ 4 

• \4 Work the material cause of man again assuming a bodw etc. 

*' nnitU Uir4bnvd^nft,. fl.nc.or diner to S'., is to show, that the rites have 1 . 

lible. The 
ifice, in >b 
howle<k f f» 01 

Saultimi f r011 J 

he nature ot 

the uuiverWi 
>rn, tluit is to 


* ■* VT U1 JV fW V/LVO v.vw/v vc* — O, . W. ' I- 

5 This Br£hmana, according to S'., is to show, that the riteihave onjy 
worldly .effeDts, and that absolute liberation is thereby ; itppf 
highest among au rijtes is the performance of tho horsey? 
doUbletfbrhi, either at; an actual .sacrifice, accompanied with 
as ftsymbblw sacrifice by mentalrepresentafcion. The 

Obiaii^ W 

fire and other %iti^;pr^niye#al, as referring to the m$»m 
viz., ^hc obtaining of the nature of Hirapya^rbhs, th© ; WkJW ' - lpn iity 
say, by neither of those effect absolute hbei^iion^ro^ tho yorld. or nit 
withBrahma ? k obtained* 
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said, — M Verily ho (the ;Gah*dh4^a^^4^ v " 
.*i ' ?& a I i-.rt d \ went 'vVhcre the performers df 


k W * 


go ” “ Where then go th* 

J^^yh Vh e^llld^SflCrlflCQ?^ r Pln’a i\rnr 1/]2 dvf^nrlfl fn 


1 This \vorl<]2 extends to t 

{of the jdtertey) of the car of the sun*Jho earth e; .,^>p. T ^ F<r ^ 
Wrt .everywhere ; the ocean extends twice as fair''^|^f|^Kth*' 
everyWHorf *: There3 as far as the $dge of a raaor,,‘ft^^^||^ng 
of (i: fly ^extends), so far extends the ether in the t m^fi||^E|:a 4 . 
in the shape ot a falcon surrendered them (the 
the wihdj the wind placing them upon himself® 1 
there^|(4jre the performers of the As / V<amddha-sacl;ificO 

t . ^ i - ^ n iu ~ \ • it ■ tf-!''m«^ , ‘ 1 ’ 



power. By Saying*, that;.hfe^^|j|t|^^ll|dgS 
hjg^hujya means that ^ bo 



W 


aioUiitains of 

^ ^ ^ 

i 1 "' . v»Vi 5 nt. .rA fto 'i 


_ 







‘ wUh|n 1 (Ho 

, ’- <r ?j^^P^^^|^ *©£' soul,* which ’is - within *^s^^^^^^)gy , 
‘ 4t ^.|^^^tllfiI^wIUiin every one, 0 Yajnavailjya f- That 
^M^&^J:fiaW f ty.the breach, is thy son 13 which isHvitKin every 
V(8^^^f|^^.§rhich descends by the descending air/is thy soul 
"every (being) ; that which goes everywhere by 
V |^ng j everywhere, in thy soul which is within every 

* (beihg ) ;’ that which ascends by the ascending air, is the soul 
which iS. within every (being) ; this thy soul is within every 

(beih|)^-i v _ # ' / *• 

the son of Chakra, said , — “ As some one may 
s^>;^Ks ,is a cow, this is a horse, thus is this (Brahma) 

dcfsciih^d /hy thee.4 Do (now) explain to mo that Brahma 

, 'V ; *i<rU ’ ;y\! ; * 
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(^ipg.y 

»; / u*£*r~ , & ; ■ -. tv ;, * , A-:, ' . 


« i\OT j >^WD 4 W^ *"'•* > 7 " V'~ ' *;/, v^: ? ^ 7 

“IThdi 

COul ^PI|?^®W ; ^ beholder of ihk behohjing » tfart; co«0^i 
notl^m^. oftiMas . thbu cotildst aot^adtilw 
min/of#^ finding ,- thou couldst not know the fcuoWd 
the kno^ This % soul is within every (being> ; 7verv 
thing: d|^nt from it, is transient” Hence Ushasta, the sot 
of Chakra, heoame silent. 2. . • • * 

Fifth Brahmana. 

Theft/asked him Ivahola, tho’son of Kuslikalca^—^^jhaval. 
kya,” said lie, “do explain to me that Brahirm A whh'^’a v Mtne Si 
and present, that soul, which is within overy* (beingj^ ’’^kt 
replied);,— -, It is- thy soul, which is within 

shttssste 

rg lj iaw&r itsanst 

tl,0 ( I. ,,terni,I I T g,m b y ”“ an3 of ifa codaS 
u oad>l«kt^i>«S n 1U1 f efl<?c .'’ ,"" d ,i,s therefore a conifasheeitteht and 

S end. 

the . hondaae of tho soul . tdgd,th«K- 4 »jth its 

and iU mViA^^kk ‘ ^ le fourth the existence soul 

..“•WindeaMwOfrof every other thing has been set forth 'tW fifth 
SjBS&w ^owledge of the soul ,'ir co^S^isfe irith the 
lomlu^ «*w ot the«bft»is i 44ihr'' 1 fci^ soul’ from 

- Ulg wj&feni . ? -Explain to 



luge 
"16 tliaH 

' sa prenik 
°n the ' 
heenis , 

fibui; 

“wU me^< 

? e(li «g a> 
' l:i ' ! exist w 
P^tieular-i 
Ascribed- 


ttw correct. „ 

t, 't)Fl 6 second' question 
' ■ tfc^/nevir .ittidl Jib » he 

aad .possessed of 

the present^ md , tbe pre- 
iO iibiil as f far as it 

? Wf,' wlute 1ft tKe fortner the 
' *«« the mm nciation, of the world, i* 
>r& that bondage takes, place. — S'. 
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GandhaVt^'fO Gargi,” ‘‘On wlia* then' ' are &- ' 

ffoVen/^eli'TrtrprWs of the Gandharvas ?” ^ 

A ilitya. 0 GarcnA’ *‘ On what then are ivnv^rs - 


A ditya, , Q Gargi.” * c On what then are woven 
the worlds , of A'ditya ? ” “ On the worlds of 
G4rgi;”j “ Qn what then are woven and re\foveA|fi^ 
pf th^iriOon ? J, \ “ On the worlds of the stars, 0 ' 

vvluit then are the worlds of the stars woven 
“On tho 9M&}* of the gods, o CMrgi” « On 
‘woven an^^vowen the worlds of the gods ? ” “ 
o * x ' a ' ~ ~ ‘ ' ' r 



: 1 In .. 
idlj thf ai 

2 'jv 

P porvadfe^l 
a hamlet 
that is ii|| 
infinite & 

soul 

:i Instil 
expecterf. 
>'ater 

4 f ho yvofc 



hsy* been declarld,^ii^ 
are to give a, la&ISfea v 


*$** <*!*& every 

f-m^Hvie >tw<>aid;ljc| ) ^| like 
iHJ* ztfeM 


i yiepeiideak of 

: :; separ^y^r ' ; v : - ; 

of the iive lplon) eats. —S', 




tim X T ddalaka, the son of Aruna,- — “Yiijnaval- 

' 

s, “ in, the country of the Madras we 2 abode in the 

„ -• ■?* ."-it .W' l ,>*•»" / 

’Patanchala, of the family of Kapi, for the sake of 
hhi h lb | the science of ottering. His wife was possessed by a 
■ ; We asked him (the Grandharva), ‘ Who art thou?’ 

He^idfy ^®abandha, the son of Atharvana.’ He sndd to Patan- 
chal4 th^ ffemily of Kapi, and to (us) priests, ‘ 0 Kupya, 

* that Thread by which this world, and the otjjer 
heingsS are l)0iind together?’ Patanchala, of the 

sa hi, — 4 1 do not know it^ 0 Venerable.’ He 
^dlf.^^^iohala, of the family, of Kapi, and to (us) priests, 4- 
* 0 Kapya, that Inner lluler who within n&s 

' ^ ie °^ ler world, and all beings Paffih- 

^ a Pb sa ^j ‘I Ho not- kno^^fthi^ 0 

* to Patanchala, the family antl 

' Jf$,;$&pya, whoeyer knows tli^V^^’fl : /an|‘ the 

|j^ow;;^rahiha r . knows the * * the 

^Icnowr ifeft soul, ^ 



,n : &£& 

argit; 

0 
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knows about thb Thread 

and knoMT this. ; If 

thou, f the ^Thread 1 arid; ' tlie Inber 

Ruler, f East thfe Brahma J cows, I’ thy* head! will 

certairily^bp down /* : “ I know verily, Gautama, the Thread 
and the Inner Ruler/* u Any one. may say this, I kdow, I 
know ; but tell the manner in which tlibu knowest/* 1. c ; A * 


He said, The yd^d, 0 Gautama, is the Threadpby the 
wind as by . a thread are this world, the other world, all beings 
bound together, 0 Gautama, Therefore, 0 Gautama, ifc v is 
said of a dead man, that his members are 
wind, 0 Gautama, 'as by a thread, they* 

“This is so, O Yajnavalkya, (now) explain 
“ He who dwelling in the earth is within tlje earth, whom 
the earth does not know, 2 whose body is the earth,* wh.6!iWidda 
riijjte^the earth, is thy soul, the Inner Ruler, immortal. $! y *V* ; 

'^He who^welling in the waters is within the waters, whom, 
the waters J|&pt know, whpse body are the waters, who within 
tules the'w^ws, is thy soul, the Inner Ruler, immortal 
I “Hp who ^welling in the fire is within the fire, whe^the 
ire doei noiftoowj whose body is the *fire, who f , within rules 
he fire, isthysoul, the Inner Ruler, immortal. 5. \ 

“ He wh^^lling in the atmosphere is ^ifhin a,imo~ 

the 
the 

the 



relaxed \ fbr by the 


the Inner 



the sttn, id the. the 

who^ body is the suti, whci ftolh vritbid 
^ j^fj .|jbtjr. /soul, the Inner lltiler, impiorthi^^. 

I^liiiig in the quarters, Is withitf /the quarters, 
garters do not know, whose body ate tSq quarters, 
Z^pthin rules the quarters, is tlry soul,the Iuner 

it io- # ■’ ' ,a ;*• 

0 ^Welling in the moon and stars, is withim the moon 

1 u * ■ » - ’* ' 

the moon and stars do not know, whose 
^h%moon and stars, who from within rules fho moon 
^'thy soul, the Inner Ruler, immortal. lI;'Ty 

Welling in the ether, is within the eth^,- r whoiti tk 
hot know, whose body is the ether, who. from withir 
-||her, is thy soul, the Inner Ruler, immc>rta|,12. 

'' v,( *' ' i 

jqdwellihg in the darkness, is withih\ 4hn!darklfos, 
juess does not know, whoso/bbdy-S^hfeAfb 
- ^Within rules the darkness, tlw 

I 10 * . . • •• « V ' 

ft V' • « w . '- v ., ; ' 

the 
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in speech, is within 

^wm* h ™}r*y is s P« ech > w! «>' 

s iW%i|||C»7„iOTl, the Inner Iiuler, immortal, 

I^^J^lIing in the eye, is within the eye,^^^ e ye’ 
-loea.tiqt^o^ .whose Body is the eye, who 
theey^, J^thy soul, the Inner Ruler, immortal 

ia the ear, is within the' ear ■' 
oar dg^know, whose body is the ear, 
rules jhy soul, the Inner Ruler, 

B *-$P$g$P8 the mind, is within the 
, not know, whose body is the'i^^io: 

tho miu,J ’ is thy soul * th^f^i^^r, 

‘ the skin, is within .-the 

b0dy . iS the , ski ^; : 0^W ^ in 
wml, the Inner R uteri '' 

,. j“ knowledge, is. 



t. ■■ ■■ 
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fes, what is < beimth ilia 
^.l^iweenVand' whaii is tfeesa two* heaveiis and earth, 
and called past, present, and future,— upon what is all 

‘^A K, U - . • , *, ' ^ , 

this end rewoven 1 ”1 (5. 

He said,*^*^ What is above the heavens, 0 Ghirgi, what is 
)eiieath' the earth, what is between, anti what is these two, 
icavens and earth, and what is called past, present, aird future — 
is woven and re woven on the ether,” “ Upon what then: is the 
ether ivbven and re woven ? ” 7. *\ '/ 

He sai-d,— “ It is called by the Brahma ps2 the indestructi- 
ble one, 0 Gargi. (This) is not of a • gross body, it is not 
subtile,^ not long, not wide, not rod ,4 not viscid, 5 hot sKiidow, 
not darhness, not air, notether, not adhesive, 1 6 not not 

smell, not eye, not ear, not speech, not mind, not liglit, nfofc/lile* 
sot entrance,? not lAeaswre, n-ot within, not without. It does hot 
consume .anything, nor does any ofte consume ifc.8- 8.. 

<l By thd command of this ' indestructible (being),Q Gargi, 
and 1h|^h kre iiplKBld in their places,^ by the command of 
this indeaitruotibie (being), 0 Gargi, heavens ai^ .^vih stay 
upheld j^l|^"'j3Eaoes 4 ; by the command of this ^ jn<|fe|riifetible 
minutes, hours, days and the, half 
1 ni on th -Jtjie ■•seasons, the yeiifk|t#y!ujlh^ih their 

1 The , 

^tahKsh 

! The’ 

J PrSa.. 

4 like ,5 
7 Not< 
r 8 .AH tU 
W tributes. ' 
u Kafclia 




28 *. - 






m 

m 




, (and ) fore-iathers — y; 

, ( ^winVof this indestructible (Efey^'^argi, 
l^j^yms offerings, adores the gods/^^^J^iractises 
fenaany thousands of years, consumes aL, Jast the 
). Whoever, ignorant of this mdestimctible 
J^airgi, departs from this world, becomes & miser 2 
knowing this indestructible (being), 0; Qargi, 
tjbis world, is a (true) Brahman. 10. 
\ : ^fe&lMe6kuetible (being), 0 Gargi', although uhfeen sees 

* li J mivwlci llnVviAWn A AWO ‘l ' 1 


secs, 

tpars ? , un minded minds, unknown knows. . . Inhere is 
&ees. . but he, there is none that hears,bul he, 
that minds, but ho, there is none thatknows, 
fn Jbhis indestructible (being), 0 Gargi, this . ether is 
; ep^nd re woven.’? 1 1 . , 

venerable Brat mans, highl^tesj>ect this 
ir apdacquit yourself towards him ( Yuj^qvpky a) wilb 
' A ^h|-aitong you will ever beeozne^i^j^^h^ror in 
:iiing Brahma.” Hence^tW dauittoi^*- -Yaol#* 


If; 


m 


m 


pw many 
C^his can 


»aoc$'$^y4l| ^ 
in the 

»• 4vi5»*' 


itc., I-ythdr 

I to, a.i-thf 
bhiW ^ 



4" v\/.' *• ’ 



Is), as -are ^ njewtioncd in, . 


are there, 0 


gods — “ Six,” tie L f;^oPtf mariy 

godM&t^ 4< Jhree. 4? Heeaid^fOm ! 

ny\gods. are there, O Yajnayalkya ? ” “ Two. 0 He said,— 
“ gods are there, 0 Y ajnaval^a f^^^dhy- 

aidha<”%i^JB[e said , — u Om ! How many gods are there^OYaj- 
iiavalkyaT* One.” He said , — * 6 Om ! Which are th^se tiiree 
and three Hundred, and three and three thousand.**' ¥&&&}# , 

" ‘ ‘6^1 ; ”> a , ' 

He This is even for their glory ; three ,’ ar^^'%eal- 

ity) thirty-three gods.” << WK;J ’ *™ +r ™ ~ r * 



three. 0 : 

‘^^hiW’are the Vasus ?” “ The fire, the earth, tW ’ V^I^She 
sun, the heavens, the mo<m, 

rhese^'iffil^sus,' for upon them this all is , fotii^Mji- : this 
[ueans;';J^ppf5|h^refore they are called Vasus.” :: 


Jp all, (Br&hraa. 4-0.) It has been that 

ftbuteof “ Ruler* in the 

A 11 + ia Tv.attrfatti.i4' rswnttr«ia fcf> 1)0 


locla: 

Brah: 
)orvadb? 
mder^ 
■o slwviry 
"ompr^jhi 

1 The? 

2 tW 

^planatji 
wing to 

3 Adh; 
listing it isj 


^mfested world, for all that is ; nW|| 
r as its c^iuse. ' The pr^enifirf 

I ^nd';m*iabi^ih { ;;nfr "* J 



^_Ipg to the 


|3p>Vl V" , *' 

^■W% jrotlld; be;ohe i, to 
. J# heeh'choien^ ( ’ see 'the 
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>* Which' 


iwati^ and the; 
hfjdy'.'afps^^i 
(RodayahttV^ 

■ ' ^-pt.-JL.. - . . 

“ Whi^|*g;.|hc; A'dityas ?” “The twelve .'months of the 
year ar^^^^dityas for taking all this! they pass*' 1 '; Because 
they pass (adaddnd yanti), therefore they are 


msmms&mm 


'•■ .*r - ^W- f &l*4b!P£Z 


jgr^feavo this 
weep 



caUedii'ifefls.’* 5. 


w \la.ihdra, who is Prajapati ?” “ The cloud is India, 
is PrnjapAti.” “Which is the cloud ?* “ The' 
lighfeiTig* 5J u Which is the sacrifice ?” “ The animals.” 0. 

“Which are the six V 9 “ The fire (Agni), the earth, the wind, 
the atmosphere, the sun and the heavens ;2 for they are six; 
for this all is six.” 7. 

, Yv* . ' 

‘‘/Which are the three gods ?” “ The three worlds, 3 for within 
them those gods are (comprehended ).” “ Which are the two 
god^”; ^JFootl and life.” “ Which is the Adhyardha ? ” “ He 
who^jir^eS.”4 8. 

.“Jjei^'it is objected, — He who purifies, is one even ^ how 
then i| he "Adhyardha “Because all obtains increase 
therefor^ is he. Adhyardha.” “ Which is the one god^ n j p-ife; 
tbi^x$?oalled Brahma, this what is beyond.”7 9. 

* ' , ^ 

’ man and th a fruit, derived from wfcrk^$'| 

- !> stars are omitted, ^ r / 4 ^ 

< inhere considered 1 'as,' 0hf2g^|fe^|n^P ,,ere 

r3K6w6^^ffl^.i» n ) as thc 

third 


I mean* 






7 Vld. 2 , 4 f 4 -.li ■*>’! » 


-oti.'*' 
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“ Whoever knows that spirit (Pttrusha), whose abode is the 
earth, whose plac^ ^ tKe /'lire, whose light is ,the 

mind,— is in truth the one 
who know*.** indeed, O Yijnavalkya, that spirit, the 

highest Iedkllty of, every soul, of whom thou speakest. He is 
the spirit who abides in the body.” “ Say, 0 Sakalya, which 
is the deity of the same ? ” He said, “ Immortality.” 10. 

“ Whoever knows that spirit, whose abode is, desire, whose 
place (of sight) is the heart, 2 whose light is the mind,* as tho 
highest locality of every soul, is in truth one. who knows.” “ I 
know indeed, 0 Ydjnavalkya, that spirit, the highest*loeality 
of every soul, of whom tliou spcakest. Ho is the spirit, whose 
aature is desire.” “ Say, 0 Sakalya, which is the' deity of the 
same?” He said, — “Women.” 11. ’■■■■. 

“ Whoever knows that spirit whose abode are colours, whose 
place (of sight) is the eye, whose light is the mind, as the 
Ugliest locality of every soul, is in truth one who knows.” “ I' 
mow indeed, 0 Yajnavalkya, that spirit, the highest locality 
if the whole soul, of whom .thou spcakest. He is the spirit in 
he sun.” “Say, 0 Sakalya, which is the deity of the' same?” 
Ie said,-^|^ruth.” 12. 

“ Whoever knows that spirit, whose abode is the ether, whose 
>laco (of sight),; is the ear, whose light is the mind, t— as the 
ocality of the whole soul, is in truth one who knows.” “ I know, 

►soul, of 
the ear, 

3 A,1 ’ 


i^jnavalk^^^e spirit, the locality of the wliole 
^ om He ij-' the Spirit who.; abided 
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‘x' ,, , . , 

; to ; wbom .all hearing |s subj^f/V Boy a 0 S6fo*Jya, which i ; 
• .thS,d6iijr\6f tlio 1 18 . 

v * • . who* 

places lights h ,—as tl lft 

Kigh^ whole soul, is in truth^one wjd> knows.” 

“ T ki^O^ 0 Yajnavalkya, the spirit, who is the highest 
Vhole soul, of whom thou speakest. Ho is the 
spirit, wltos© nature is shadow.” “ Say, O Sdkalya, which is 
the' ‘d^^hf ’lfee same ?” Ho said, — “Death.” 14*. 

Ui .%^&iye r knows the spirit, whoso abode are th#co!om\ 
whose f>1a,de (of sight) ia tlic eye, whose light the mind,— as the 
'highest locality of the whole soul, is in truth one who* know*.” 
“/[ know, 0 Ya'jnavalkya, the spirit, who is tho highest loca- 
lity of the whole soul, of whom thou speakest. He is the spirit 
who abides in the looking-glass.” “ Say, Q Sakalya, which 
is the deity of the same ?” He said, — “ The breath.” 15. 

'% Whoever knows the spirit, whose abode are the waters, 
whpse place (of sight) is the heart, whose light the mind, a* 
th£ locality of the whole soul, is in truth one who knows.” “ 
know, OY4j navalkya, the spirit, who- is the highest 'locality » 
•the whole feoul, of whom thou speakest. He is the Spirit win 
aWdhS in the waters/’ “Hay, 0 Hakalya, which is the deitj 
oft^es£$me P” He said, — “Vanina.” 10. \ 

'V^Wh^^ey knows the spirit, whose abode is in" the semen 
slight is the heart, whose light is Remind, as the 
i whole soul, '4s ^ in trufh/^^^ho knows/ 

is tl,e 

spirit who : alride&i|GVi|j^^ which is ^ 

deity of* the saijJttf?* ' 
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Yiljnaviilkya said*- “ 0 S'akulya, those Bralx.nans liavc made 
i bee cinders.' ” 18. 

S'&kalya said, () Yajnavalkya, (does i\ iw thy boast), that 
thou hast donated these Ivuru and Pandiala Brahmans in 
argument, (arise .from a conceit that) thou knowest Brahma?” 

“ l know the quarter.- with their deities and their localities.” 
“If thou dost know the quarters a\ itli their deities and 
localities. Uk 

Which deity art thou in the eastern quarter?” “The sun.” 

<• Wliere is the sun located ?” - In the eye,” 4 * Where has tlie 
M ) ( ‘ hs locality ? In colours : lor hy tin* eve colours are 
^ Where is tlie locality of colours Z" lie said, In the 
heart : for colours are produced hy the heart; ; the heart there- 
fore is the locality of colour.” “ Thu> is it, Yajnavalkya. 20. 

Which deity art thou in the southern quarter?” “ The 
'icily ot Yama.” ‘•'Whore is the locality of Yama?’ i£ In 
siKTiiico. 9 “ \Y here is tlie locality of the sacrifice ?” ** J.n the 

kstowal of gifts. ”1 ‘‘Where is bestowing of gifts?” u In. 
fiith : lor if a man have faith, he gives nibs ; faith thetdbre 
a the locality of bestowal of gif^/' ** Where is the locality of 
ktilli / “ In tlie heart/' said he ; “for hy the heart lie knows 

faith ; the heart therefore is tlie locality of faith.” u Thus is 
it, O Yiijuavalkya. 21. 

\\ hitdi deity art thou in tho western quarter ?’* “The 

r|eit )' of Vanina." “ Where is the locality of Varuna ? ” 

la the waters,” Whore is the locality of the waters ?" “ In 
^ 10 ? 5 ’ “ Where is tlie locality of the sf ‘men ?” “ In the 

,llt » i° r ^ is said of a son, who resembles (his father), he is 
topped from (his) heart, as it were, he is made of (his) heart, 

h> tin* officiating priests, from whom the saciilicer un L aliases the 

^oituv (V ,/ 
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m it were 5 the heart thei efore is the locality of the semen/* 
“ Thus is it, 0 Yajnavalkya, 22, 

Which deity art thou in the northern quarter?” “The 
deity of Soma.” “ Where is the locality of Soma ?” “ In the 

initiatory rite.”l “ Where is the locality of the initiatory rite ?” 
<< In truth ; for we say concerning a person, who has perform-, 
ed the initiatory rite —speak the truth ; the heart therefore is 
the locality of the initiatory rite:’* “ Whero is the locality of 
truth?” “ In the heart,” said he ; “ for by the heart man knows 
truth ; the heart therefore is tho locality of truth.” “ Thus 


' is it, O Yajnavalkya. 23,. 

Which deity art thou in the polar quarter ?”2 “ The deity 
of Agni.” “ Where is the locality of Agni ?” “ In speech'.” 

<1 Where is the locality of speech ?” “ In the heart.” Where 
is the locality of tho heart ?” 24. 


Yajnavalkya said, — “ 0 Ahallika,3 if thou bellevest at any 
time that the heart is in any other place than In our (body), 
if the same is in any other place than in our (body), then 
why do the dogs not oat it, or the birds not tear it ? ’ 25. 

“Where art thou and where is self* located?" “In 
the vital air that goes forwards.” “ Where is the location 
of the vital air that goes forwards ?” “ In the descending 

air,” “Where is tho location of the descending air?” “1“ 
the circulating air.” “Where is the location of the cir- 
culating air ?” “ In the ascending air,” “ Where is the 

1 A rite previous to the (sacrifice. This may be also rendered, “i» 
intiatory Mantra,” the Mantra which the sacrifice! receives previous 


T The quarter which is above those who dwell on the mountain 
• AhaUika, ahani liyate, a being who disappears in the day ,1,ne; 


ghoet.-S'. 

4 A'tm* lneMtik b*r« the body. 
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location of the ascending air ?” “ In the equalising Ait. Thb 
soul, which is neither this, not that, nor aught elpe» is in* 
tangible, for it Is not to Vie laid hold of ; it is not to be dissipated, 
for it cattnot be dissipated ; it is without contact, for it does nob 
coirte into contact,; It is not limited ; it is not subject to pain, 
nor to destruction. — "There ate eight abodes, eight places (of 
ight), eight deities, and eight Piirushas. Whoever understands 
hose Purushas in their division,! and again in their Union, 2 
ms overcome (the world). I ask thee about the Purushas m 
he Upanishads. And thou explain not him to me, thy head will 
all off.” S'akalya knew him not so his head fell off. Moreover 
obbei's took away his bones, mistaking them for something 
jlso.3 26* 

Then he said, — “0 venerable Brahmans, let an}' ohe among 
you who wishes it, question me, or do you so all together. Or 
I will question any one among you who desires it ; or I will 
question you altogether**’ The Brahmaijis dared not. 27. 

He questioned them by these Slokas,— “ As the tree Is 
identical with the lord of the forest* so is the Purusha identical 
with truth. His hair is the leaves, his skirt the external bark, 
From his skin blood flows, as sap from the bark ; therefore if 
be be hurt, blood proceeds from him* as sap from a wounded 
tree. The parts of flesh are the layers^ (of wood) ; the inner 
bark is firm like the tendons* The bohes are the inner 
layers of wood \ the pith is made like the marrow. If a tree be 
cut down, it springs up anew from the root* Prom what root 

1 In their eight-fold division* — S'. 

2 As they are united in the heart.— S'* 

8 While his body was being carried for the performance of the funeral 
rites by his disoiples to his house. — S'* 

4 “ Vanaspati,” lord of the forest, is another name for “tree.” 

6 This evidently refers to the outer woody layer or alburnum. 
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rives mortal (man), if cut down by death ? Do not say, from the 
semen, because this is produced from the Jiving, The tree 
springs (also) from seed ; after it has died away, it is visibly 
produced (again from seed). If the tree be destroyed together 
with its rootsl it does not spring up afresh. If then mortal 
(man) be cut down by death, from what root shall he spring 
up? He who has (once) been born, cannot be born (any more), 
Who (then) produces him afterwards again ?”2 

It is Brahma, who is knowledge and bliss, the highest aim 
of the giver of wealll.3 (as he is) of that one who abideth (in 
Him) and knowetli him A 

FOURTH CHAPTER. 

First Brahmana . 

Janaka,5 the king of the Yidehas, sat (on his throne). 
Then came Yajnavalkya. He said, — * Why hast thou come, 


1 Or with its seed. — S'. 

2 Here is the end of the narrative. The Brahmans could not answer 
the question of Yajnavalkya with reference to the last cause of the world, 
and thereby the superiority of his knowledge was established. In the next 
sentence the answer is given by S'ruti itself — S'. 

» Of him who performs ceremonies, of the sacrificer. — S'. 

4 Of him, who no longer practising rites knows Brahma in his true 
nature. — S'. 

e The connection of the two next Brahmnnas with the preceding chapter 
is thus explained by S'ankara. — It has been stated, that the eight Purndw* 
(Vid. 3, 9, 10 — 17), "are separated from each other, and again united in the 
heart ; that this again separates into five according to the division of the, 
quarters (1. c.‘ 18 — 24) ; again, that they, the heart and body, in their mutual 
dependence are one, in the Sutra or the soul of the world, Samara Ij 
itame, whose nature is present in the five vital airs (e. 1. 26) ; ana lastly, md 
thePurnsha of the Upanishad surpasses the soul of the world or the Sntr» . 
andis to be defined by negations, and at the same timb (positively) as the 
present Brahma, and.the substantial cause of all in the words “ Knowledge; 
and bliss, etc.* (e. 1. 28.) In the next two Br&hmanas it will be explain?^ 
in what manner this Brahma may again be comprehended by the deitie 
of speech, etc. • A'nanda Gin expresses the connection briefly thus,- In 
former chapter the nature pf Brahma, as existence, knowledge and bhss, 
been- defined after the manlier of a wrangling dispute, in the present n 
explained in a formal argument. 
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0 Yajnavalkya ? Is it seeking cattle, or subtile (questions)?” 
‘ Even both, 0 king of kings,” said he. 1. 

li Let us hear, what any has taught theo.” u Jitv£, the 
son of S'ilina taught me, speech is Brahma.” “ As one having 
an excellent mother, father and teacher, the son of Silina 
taught, speech is Brahma — for of what use is a person who 
cannot speak? He, no doubt, taught thee his (Brahma**) 
place and site.”l “ He did not teach me that Brahma is only 
ouc-footed,2 0 king of kings.” “Then, 0 Yajnavalkya, do 
thou give us the explanation.” “ Verily, speech3 is the place, 
the ether, the site, the knowledge ! In this vie\v4 let one medi- 
tate on him (Brahma).” “ What knowledge, 5 O Yajnavalkya ?” 
lie said — “Verily, speech, 0 king of kings. By speech, 0 king 
of kings, a friend is made known ; (so are made known) the Kig 


1 According to S'. place (ayatana) means body, and site (Pratishtha) the 
continual existence in the past, present and future times, where hody seems 
to denote the transient, and site the permanent nature of Brahma with 
regard to time. 

2 This passage is rather obscure and admits of several explanations. The 
literal translation may he two-fold First, “ he did not tell me so. This 
Brahma is one -footed, <) king of kings.” And the apparent meaning is. 
Thou hast determined Brahma by two attributes, as having place and 
site. But this is not correct ; for, being single in all respects, Brahma 
can have only one attribute. This explanation, however, does not agree 
with the next passag'e, where speech, representing Brahma, has four 
attributes, viz., place, ether, site, and knowledge; unless the last attribute 
(knowledge) be considered ns the true one which delines the nature of 
Biahma. Or secondly, — “He did not tell me, that this (Brahma) is only 
one-footed,” — as thou snpposest it to bo, but rather four-footed S'ankara 

is the passage as follows, — 
tell me (so).” The other 

7 „ „ Brahma- one -footed? (The 

idea of' Brahma is without effect, if he be meditated upon as having only 
‘hree feet, O king of king •“ If so, then explain the matter to me according 
" thy knowledge, O Yajnavalkya.” S.’s explanation, agrees in sense, 
although not in detail, with the second version, above given.” 

Speech, the speech of Brahma, represented by the deity of speech.— S', 
(j* | tnow ^ ec ^S e 5 being the fourth foot of the Brahma of the 

6 This question means, is it knowledge itself, or the cause of knowledge. 

8 d distinguished from Brahma, as his place and foundation are, or is it 
distinguished from him? And the answer implies, that it is not 

^Unguished.-nS'. 
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Veda, the Yajur V&la, the Sama Veda, Jbhe AtharVahs and 
Angiras, the narratives, the doctrines of creation, the science, the 
Upani shads, the memorial verses, the aphorisms, the explana- 
tion of tenets, the explanation of Mantras, 1 the fruits of sacri- 
fices, of offerings, of bestowing food, of bestowing- drink, this 
’yrorld and the other World and all beings. By speech, 0 king 
of kings, is Brahma known ; speech, 0 king of kings, is the 
supreme Brahma. Speech does not desert him who with this 
knowledge meditates on that (Brahma), all beings approach liim;2 
having become a god, verily he gogs to the gods V 9 u I will give 
thee a thousand cows, big as elephants/’ said Janaka, the king 
of the Videhas. Yajmivalkya said, — “ My father admonished me 
— where one does not instruct, one should not take (gifts).” 2, 

“ Let us hear, what another has taught thee/* “ Udanka, 
the son of S'ulbasa, told me, life is Brahma." “ As one having 
an excellent mother, father and teacher, the son of S'ublbasa 
taught, life is Brahma ; for ot what use is a person who has no 
life? Ho, no doubt, taught thee his place and site.” “He 


did not teach me that Brahma is only one-footed, 0 king 
of kings. Then, 0 \ djnavalkya, givens the explanation/’ 
Life is e^en the place, the ether, the site, that which is dear 
to us ! In this view let one meditate on him/* “ What dear 
object, 0 Y&jnavalkya ?” Ho said,-“ Verily life is the dear 
object, 0 king of kings. For love of life, 0 king of kings, 
one desires what is not desirable, seizes on what is not to be 
seized; for. the desire of life, 0 king of kings, arises dread of 
being kiUeda wherever one goes. Life, 0 king of kings, is the 
cupreine Brahma. Him who that knowing meditates on that 
(Brahma), does life not desert, him all beings approach ; Imv- 


1 Vid. p. 179, where the above 
3 With Offerings and presents. 

3 From robbers, etc, 


terms have been explained. 
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iug become a god^he oven gdes to the gods ?” “ I will give 
thee a thousand cows, big as elephants,” said Janaka, the 
king of the Videhas. Yajnavalkya said, — “ My father ad- 
monished me — where one does not instruct, one should not 
take (gifts).” 3. • 

“ Let us hear, what another has taught thee.” “ Barkku, 
the son of Vrishna, taught me, the eye is Brahma.” “As 
one having an excellent mother, father and teacher, the son 
rf Vrishna taught, the eye is Brahma ; for of what use is 
one who does not see ? He, no doubt, taught thee his 
place and site.” “ He did not teach mo that Brahma is 
only one-footed, 0 king of kings.” “ Then, 0 Yajnavalkya, 
give us the explanation,” “ Verily the eye is the place, the 
ether, the site, the truth ? In this view let one meditate on 
him.” “Which truth, 0 Yajnavalkya?” He said,— “The eye, 
0 king of kings. When one who sees with the eye, is asked, 
0 king of kings, hast thou seen ? (Should) he answer, I 
have seen, then that (which he has seen) is truth. The eye, 
0 king of kings, is the supreme Brahma. The eye not deserts 
him who with this knowledge meditates on that (Brahma) ; all 
beings approach him ; having become a god, verily lie goes 
to the gods.” “ I will give thee a thousand cows, big as 
elephants,” said Janaka, the king of the Videhas. Yujanavalkya 
said, — “ My father admonished me — where one does not instruct, 
one should not take (gifts).” 4, 

“ Let us hear what another has taught thee.” “ Garda- 
bhivipita, of the family of Bharadvaja, taught me, the ear is 
Brahma ”i “ As one having an excellent mother, father and 
teacher, Bharadvaja taught, the ear is Brahma; for of what 

1 And thus the eye differs from the other senses, for instance, from the 
pv id once of work wljere doubt nia.} arise. 
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use is he who does not hear ? He, no ,doubt, taught thee 
liis place and site.” “ He did not teach me that Brahma is 
only one-footed, 0 king of kings.” “ Then, 0 Yajnavalkya, 
give us the explanation.” “ Verily the ear is the place, the 
ether, the site, the infinite ! In this view let* one meditate on 
him.” “What infinite, O Yajnavalkya !” He said,' — “Verily 
the quarters are infinite, 0 king of kings. Therefore, 0 king 
of kings, none comes to the end of any quarter whiehsoe\ er ; 
for the quarters are infinite. The quarters, 0 king of kings, are 
the ear ; the ear, 0 king of kings, is the supreme Brahma. The 
ear not deserts him, who with this knowledge meditates ou 
"that (Brahma), all beings approach him ; having become a guil, 
verily he goes to the gods.” I will give thee a thousand 
cows, big as elephants,” said Janaka, the king of the Videhas. 
Y&juavalkya said, — “ My father admonished me — where one 
does not instruct, one should not take (gifts).” 5. 

“ Let ns hear, what another has taught thee.” “ Satyakdma, 
the son of Jabala, taught me, the mind is' Brahma.” “ As one 
having an excellent mother, father and teacher, the son of 
Jabald taught, the mind is Brahma ; for of 'what use is he who 
has no mind? He, no doubt, taught thee his place and site. 
“ He did not teach me that Brahma is only one-footed, 0 king 
of kings.” “Then, O Yajnavalkya, give us the explanation. 

“ The mind is the place, the ether, the site, happiness ! By this 
let one meditate on him.” “Which bliss, 0 Yajnavalkya ? 
He said, — “ Verily the mind, 0 king of kings. By .the mind, 
0 king of kings, one has a desire after a wife ; through her a 
eon similar (to one-self) is born ; he the son is bliss. The 
mind, 0 king of kings, is the supreme Brahma. Min<l noti 
deserts him,whowjth this knowledge, meditates on that (Brahma) 
all beings approach him ; having become a god,, verily he 
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goes to the gods.” 4i I will give thee a thousand coWs* big 
as elephants,” said Janaka, the kirig of the Viddhtfo Wjtia- 
valkya said,— 44 My father admonished me — where one does 
not instruct, one should not take (gifts). G< 

“ Let us hear, wlmt another has taught thee.” “‘Vkhigdha, 
of the family of S'akalya, taught me, the heart is Brahma.” 

(l As one, having au excellent mother, father, uitd teacher, 
SVikalya taught, the heart is Brahma ; for of what use is ho 
i bo has no heart, lie, no doubt, taught thee his place and 
ific.*' u He did not tench me that Brahma is (only) one-footed, O 
:ing of kings.” “Then, O Yajnavalkya, give us the explana- 
ion 44 Verily tlio heart is the place, the ether, the site, the 
ocality 1” 44 Which locality, O Yajnavalkya ?” He said, — “The 
heart, O king of kings, is the place of all beings i, the heart, O 
king of kings, is the site oi all beings ; in the heart, 0 king of 
kings, are all the beings sited. The heart, O king ot kings, is 
the supreme Brahma. Heart not deserts him who with this know, 
ledge meditates on that (Brahma), all beings approach him ; 
having become a god, verily ho goes to the- gods.” “1 will give 
theo it thousand cows, big as elephants,” said Janaka, the 
king of f he Vidchas. Yfijnavilkya said , — ct My father admonished 
me — where one docs not instruct, one should not take (gilts.)” 7, 

Second IjTo! hmanaA 

«fimaka, the king of the Vidchas, (rising) from (his) throne, 
a Pl )l ’oaehed (Yajnavalkya) with humility, saying, — “ I bow to 
thee, 0 Yajnavalkya, d 6 thou instruct me.” He said, — u As 


1 In the antecedent Br«thmana have been mentioned some modes of 
Meditations as conducive towards the knowledge of Brahma ; the present 
^hmana is to set forth the states of waking, etc., ’ aff means of attaining 
the knowledge of Bruhn a. — A?. G. 

38 
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one who is going to travel a great distance (takes a chariot or a 
boat) so art thou prepared in mind (for the knowledge of 
Brahma) by those Upani shads ;1 thus art thou venerable, 
wealthy ; thus hast thou read the Vedas, and art instructed in 
the Upanislmds.2 (I now ask thee), when liberated from this 
(body), where art thou to go ?” “ I know not, 0 Venerable, 

where I am to go.” “ Then I will tell thee, where thou art to 
go.’’ + u Say, 0 Venerable; r 1. 

Indha.3 is verily tlie name of that Purusha who dwells ii 
the right eye. Him whose true name is lndha, they call Imln 
by an indirect name ; for the gods like indirect names, and dis- 
like to be named directly A 2. 

Again, that which in the shape of a Purusha dwells in ih< 
left eve, is liis wife, tho-Vir4t.fi The union of them 6 is the 

1 The term. “ Upanishads '* means here of course not the knowledge oi 
Brahma, but certain meditations with regard to Bralmia which have been 
explained in the antecedent Brahman a. 

2 But though thou art furnished with all these appliances, yet thou luut 
not attained the highest object of man, nnless thou have the knowledge of 
Brahma.— S'. 

3 It is intended to show the forth (or supreme) Brahma by recapitulating 
what has been said before with reference to Brahma considered as Vis'wa 
(or the soul, endowed with a gross body), sis Taijasa, (or the soul, endowed 
with a subtile body; and as Prajna (or the soul endowed with a causal 
body). —A'. G. 

4 Vide a similar passage in the Altar. U. 1, 3, 14. 

0 Vais'wanara, although one, is, in the persent sentence and in the preced- 
ing section, represented as a couple, viz., Indra and Indranl, for the purpose 
of meditating upon him. — A'.G. That A', is right, is evident from the term 
Virafi, another name of Vais'wanara,, which refers to both Indra and Indra? 1 
and point* out the idea according to which they are to be comprehended as 
- one. 

• .The union of Indra and IndrAni, which in the state of waking is called 
Vis'wa (Vais' wanara, ^;rat), bears in the state of dream the name of 
Taijasa.— A ; . G. 
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ether within the heqrt ;* again their food is the red lump within 
the heart ; again their placo of retreat is the net- works within 
the heart ; again the road to be* travelled^ on*, is the artery 
A\hich rises upwards from the heart. As a hair a thousand 
times divided thus do its (the body’s)* veins, called tho* good, 4 
become which are toeated within the heart.. Proceeding by 
these (veins)* that (food)* proceeds. There is, as it were, nourish- 
ment yet more subtile than that. From this corporeal $oui (is 
nourished the higher soul.)& 3. 

Its6 eastern quarter are the vital airs that go to the east, 
its southern quarter the vital airs that go to tho south, its 
western quarter the vital airs that go to the west, its northern 

i The union of them (as Taij.-wa) takes place in the ether of the heart 
ami the heart is here the lump of flesh on which they subsist. To understand* 
this it is necessary to know the different kinds of food' for the different parts 
of the body. Food unde rgoesa double modification -bv the process of digestion, 
a gross and a more subtile one. The product of the former is carried off 
by excretion. The product of the latter is again modified by the digestive 
heat and converted into two juices. The one juice of mean subtility, consist- 
ing of the five elements, nourishes the gross body by its change into blood,. 
&c. The other juice is very subtile, and constitutes the red lump which, 
after it has entered the fine Wood -vessels of the heart, .supplies the sustenance 
of the subtile body of Iiidra (as Taijasa), when united witli I rid rani in the 
heart. — S'. 

* ft is-' like a net-work from the countless number of apertures between* 
the subtile blood- vessels. — S'.. 

3 - The road from the pfaceof waking to the plkce of dream. — S'. 

4 Vid. Aitt U. 1, 3, 14. 

n Or, there is yet (a higher soul) than the one mentioned, whose food (tile- 
food of the higher soul) is more subtile. Tho corporeal soul is Vais'wanara,. 
and the higher, Taijasa. 

8 Taijasa, whose abode is. in* the- heart, when supported by subtile life* 
becomes life (Prana), that is to say, the Prana which is called* Prajna (the* 
soiil of imperfect knowledge^ or* the, third state* of the individual 1 soul, cor- 
responding to the third state of the universal soul; which is callted IVwrira, 

* he ruler). This refers to him who knows, and who from the state of 
^is'wanara has gradually obtained the state p£ Taijasa and of life. 
‘Tuna). —S''. 
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quarter the vital airs that go to the north, his ascending 
quarter tlie ascending vital airs, his descending quarter tho 
descending vital airs, all quarters all vital airs. This soul 
which is neither this, nor aught else, which is intangible! — for 
it cannot be laid hold of — , not to he dissipated — for it cannot 
be dissipated - — , without contact — for it cannot come into con-* 
tact — , not liniitod, not subject to pain nor to destruction ; this 
fearlcsa2 (soul), 0 J an aka is obtained by thee,*’ thus said Y(\ j- 
'Tfiavalkya. Janaka, the king of the Videhas, said, — Jlay that 
fearless (Brahma) become the)' own, 0 Yajinivalkya, which thou 
O Venerable, bast taught us. I bow to thee ; let this kingdom 
of the Yidchas and this myself bo tliine.3 4. 

TI<ir< l fi >u i Irma n a. 

Tdjnavalkya4 went to Janaka, the king cf the Yidehas. Ho 
bethought him, I will not say aught, (ft happened that 
formerly), when Janaka, the king of the Yideli«s, and Yajna- 


' * One who thus knows, attains gradually the general soul, \Vhcn he lias, 
identified the individual soul with the universal soul, he obtains the fourth 
Brahma by such negations as lie is not this, he is not that— S'. Yid. Br. A' 
3, 9, 26, 

2 Fearless, because it is beyond any cause of fear, as birth, death, etc.-S' 

8 Yid. Clili. ll # . 3, 12, 6. and Katha Up. 1, 27-2J). 

4 In his introduction to the present Bralunana, showing its connection 
■\vith the preceding section, S', recapitulates the principal points of the third 
chapter. The visible and present Brahma i» also the supreme Bralnnai\lir»«‘‘ 
nature is knowledge, which is evident from such passages as, “ There is none 
that sees but he,” (3, 8, 11), This i Brahma). after fie has entered the body, 
is divided according to the functions of speech, etc. In the Madhukamki 
in the part relating the conversation of Aj&tasattru, Brahma is conceived, hy 
the attributes of dominion and enjoyment qf life, e fc c. (2, 4, 17), (as p0,m ’' 
thing different from life, etc.). Again in the question of Ushapta representing 
him under the attributes of life etc. (3, 4), lie is comprehended ip » gc ner ? 
manner by such words as, M That which breathes by breath, etc., (be.), 1,1 

he full power of hie nature hy the words, “ He is the beholder oi t he W 
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v.ilkya had held converse together about the fire-offer ing.l that 
Yajnavalkya had given him (permission to ask) a boon. Hie 
boon he chose was, to question (Yajnavalkya) according 
to his pleasure. He granted that boon to him. The king 


holding.” (If it is now naked why he should enter upon a worldly state 
which is not his true nature, the answer is). The worldly state of him is 
the attribute of the supreme one (ignorance ). As it is an effect of ignorance 
if a rope, a desert place, a mother-of-pearl shell, the ether, etc,, he respect- 
ively considered as a snake, as water, silver, impure, etc., as this is an effect 
of ignorance, and not their own nature (so is it an effect of ignorance, if a 
worldly state be attributed to the soul). (Brahma) who is without attribute 
and unattainable by word (or mind), must be defined by negations, as “ He 
ja not this, he is not that, etc., and is (aflinnativelv) comprehended as the 
visible presont soul (3, ft), pervading ail, as the indestructible Brahma, (.% 8), 
as the Inner Ruler (3, 7), &s the Purusha of the Upanishads (3,0,26), as the 
Brahma whose nature is knowledge and bliss (4, 1). This Brahma is again 
conceived under the name of Indha (4, 2) as the soul, nourished by subtile 
food (Vais'wanar.i) ; (again) as the soul of the subtile body ( lingatma 
Tnijasa), nourished by food, more subtile than that (of Vais 7 wan am) 
U renter than this (or both, Yais'wanara and Taijasa) is the soul of the world, 
having the attribute of life. From this again is distinguished by knowledge, 
the soul of the world, having the attribute of life by the words,— “ He is not 
this, ho is not thus, as a snake, etc., (is distinguished by knowledge) from a 
fope, etc , and thus t-lie visible and present Brahma (the fourth) who is wifcli- 
i n all is comprehended, (4, 1). in the same manner has .Janaka obtained 
the fearless Brahma by the succinct instruction of Yajnavalkya according to 
the doctrine of the S'ruti. There (4, 2), are the states of waking, dream, pro- 
found sleep and of the fourth mentioned for another purpose (for the purpose 
showing the gradual liberation of the soul from the attachment to the world, 
fistho effect of those kinds of meditation. A 7 . <>.) viz. Indha (4, 2, 2), ho 
whose nourishment is subtile (4, 2, 3), all life (4, 2, 4) and “ He is not this 
h® is not that,” (e. 1.) In the present Brahmana Brahma is to be coin- 
pehended by means of the .states of waking, dream, etc., through the opera- 
Uon of profound discussion, as the fearless ; the existence of the soul (is to 
be comprehended) by removing any doubt arising from dispute, its nature 
0* to be comprehended) aa independent, pure smilar with light, of omnipotent 
power, as infinite bliss and as being without duality. For this purpose the 
pesent Brahmana is commenced. 

And Yajnavalkya was gratified by the king’s knowledge. 
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of kings first asked him, l — “ Yaj naval ky^, of wfiat light j s 
this Parasha ?2 ” He said , — “ Of the light of the sun, 0 
king of kings. By the light of the sun (man) sits- down, walks 
about, performs his work and returns (home).” u It is even s© 
0 Yajnavalkya.” 2. 

“ Of what light, O' Yajimvalkya, is this Ptirusha, when tU 
sun has set.” “ The moon is even his light. By the moon- 
light he sits down, walks about, performs his work and returns 
(home).” u It is even so, O Yajnavalkya.” o. 

u Of what light, 0 Yajnavalkya, is this Purusha, when the 
sun has set and the moon has set.” “ The fire is even his 
light. By the fire-light lie sits down, walks about, performs 
his work and returns (home).” “ It is even so, O Yajna- 
valkya.” 4. 

“ Of what light, 0 Yajnavalkya, is this Purusha, when the sun 
has set, the moon has set, and the fire is at rest ? ” u Speeds 
is even his light. By the light of speech he sits down, walks 


i. e. On the present occasion the introductory episode of the boon anti 
right to put questions being concluded. 

2 Purusha, the being, who consists of the combination of causes and effects, 
and has head, hands, etc. Of what light, means, by what light as cause does 
man discharge the business of life. S'. S', makes here some very good reflec- 
tions about the nature of this light, whether it is external or internal, separated 
or not separated from the body ; but they are rather S'.’s reflections thnft 
those of the Upanishad and we will therefore omit them. The progress from 
one idea to another in the Upanishad is very clear, viz., any light which tf 
found in external nature, is incapable of being the cause of the intellect 
functions of man, for it ceases to act at certain times ; the light by which 
man acts, must therefore be something distinct from any of them. 

8 Speech means here sound, the object of the sense of hearing. W lieB 
this sense is enlightened reflection is produced in the mind. By the miid 
effort, to -obtain external things is*made ; for by the mind one secs one 
hears.— S'. 
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about, performs liis work and returns (home). Therefore, 0 

% 

king of kings, at a fcime,l when one cannot distinguish his own 
hand, he resorts there, whence speech proceeds .”2 “ It is even 
so, O'Yajnavalkya.” 5. 

“ Of what light, 0 Yitjnavalkya, is this Purusha, when the 
sun has set, the moon has set, fire is at rest, and speech is at 
rest ? 99 “ Soul3 (dtma) is even his light. By the light of the soul 
lie sits down, walks about, performs his work and returns 
(home.)” 

“Which soul “ That soul which among the organs 

has the nature of knowledge, which abides in the heart, and 


1 When it is dark from clouds, or when every other light has ceased to 
shine. — S'. 

2 Where sound rises, be it the neighing of horses or the braying of 
donkeys, etc. Speech serves here only as an illustration and includes the 
other senses. — S'. 

3 Different from the whole of the causes and effects in the body and its 
parts, manifesting the effects and causes, like the sun and other external 
lights, and not manifested by any thing else. It is light which is within, 
and at the same time independent of effects* and causes. It is not perceived 
I >y the eye or any other organs like the sun, but inferred from its effects. — S'. 

4 Although it has been proved, that the soul has an existence, indepen- 
dent (of the gross body), and abides within (the body), yet, seeing that (the 
sun etc.) which assists the body iu the operation of its functions), is ol the 
s *me kind (with the body), there may proceed the delusion (that the soul 
w Wcli is light may also be of the same nature with the body, etc., there 
bang no difference between the kinds of assistance), and from the want of ^ 
distinction the question may arise, is the soul one of the organs, or some 
thing different from them? Or in other words, though it is proved, that the 
‘ Sl)u l b different from the body, yet all the organs partake of the nature of 
knowledge, and since no distinction Is apprehended between the soul anc! the 
0r o* ln Si the question of the text is necessary, which soui.) S'. 
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is the Purush who is light, l He, 2 being the sained (with 
the heart migrates* to both worlds. 8 He, as it were, thinks ; 
he, as it were, moves for, having become dream, 7 lie quits 
this world, 8 (he quits) the forms of death.#” 7. 

' This Purusha, 10 when born, 11 when assuming a body, is allied 


l The whole sentence may he explained, according to 8'., in a threefold 
manner. 

1 The first part contains the question, “ Which soul?” and the second the 
answer to it, “ The Purusha who among the organs lias tlie nature of know- 
ledge and is the light of the heart.” 

2 Or “Which is the soul among th* 1 organs that lias the nature of know- 
ledge V The answer in this case is, “The Purusha who is light alone, abid- 
ing in the heart.” 

3 Or “Which is the soul that among the organs has the nature of know- 
ledge and is the Punish, who is light alone, abiding in the heart 1” 

S'ankara prefers the first explanation. “ Has the nature of knowledge ?' 1 
means, according to him, resembles knowledge or intellect (buddhi), and 
“ heart ” the intellect which has its place in the organ of the heart. 

3 He, the Pursha. The Purusha who is light alone, who manifests all and 
is not manifested by any thing else, cannot be comprehended in the state of 
waking, since none of the organs is an object of perception, and since from the 
confusion, arising from the united action of so many causes and effects of tho 
senses, the soul in its nature as light alone cannot be shown. The Upanishad, 
therefore, explains it by means of the state of dream -—S'. 

3 Being the same, or similar. This refers to the “ heart,” as is clear from 
the topic and from the relation which the soul lias to the heart (or intellect). 
-As light, manifesting red, green, etc., colours, becomes itself red or green, so the 
Purusha, manifesting intellect, manifests thereby the whole body, and by this 
intellect he becomes also like every other thing.— S'. 

4 The cause of his migration is his similarity with intellect; on his own 
ac jord such a migration does not take place. He migrates by leaving his present 
body and entering another and another in endless succession. — S 7 . 

6 Both worlds, the future and the present world. 

o He as it were thinks, that is to sav, in reality he does not think or 
reflect for reflection does not belong to his nature S', (and is tho effect of ld g 
lining Considered under the attribute of intellect). " 

7 He becomes all that intellect becomes and intellect assuming the state of 
dream, the Purusha also assumes it.— S'. 

8 This world, characterised by the functions practised during waking.— S . 

• Death means, work, ignorance, etc.; his forms, causes and effects.— S'. 

i<* As the. Purusha in this body, when assuming the state of dream, quits tha 

forms of death, and remains in his own light, so when born he is allied to 

sifts. — S', 

When horn, w f hcn assuming the state of the soul within a body.— 8. 
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to sins 5 1 when rising upwards, when dying, he lays aside the 
sins. 2 8* 

There are even two places of this Purusha, this place, and 
the place of the next world ; the place of dream, 3 which is 
between them, is # the third. Abiding in this middle place, (man) 
sees4 both places, this and the place of other world. In 
proportion to the endeavour^ with which one is (striving to 
obtain) the place of the other world, does he accordingly see 
sin6 or bliss. When he sleeps, (when), putting on a rudiment 
(only) of this world which consists of all elements, 7 himself 
prostrating (his body), himself raising a building8 by force of 
liis own splendour and manifestation, he sleeps — then becomes 
this Purusha unmingled light. 9* 

1 Sins means rmses and ctf-ots, depending upon vice and virtue. S'. 

2 He lays them aside, lie l eroines free from them. As the Purusha, abid- 
ing in one and the same body, in consequence of his similarity with intellect, 
by assuming and laying aside cause's and effects in the form of sin, continually 
migrates from the state of waking to that of dream and vice versa, so by assum- 
ing and laying aside those causes and effects, he continually migrates through 
birth and death to this and to the other world, until he is finally liberated. It 
u therefore evident, that the soul, which has the nature of light, is different 
from sins, as causes and effects, because it is joined to and separated from them. 

3 Dream is not a world, but only the union of two worlds, as the place 
between two villages is not a village itself — S'. 

4 How then is it proved, that there is another world, different from the 
place of union, or dream ? The answer is, because the Purusha sees in dream 
both the present and another world. 

6 The endeavour being considered as the seed from which the tree of the 
body rises. 

. 6 th e effect of sin, unhappiness. He sees them in the shape of 
impressions, received in a former world. What is the proof of this ? 
f eo ^ Use he se es in dream many things, not to be perceived in this birth ; 
01 dreaiu means not a perception of things seen before, Which is called 
emembrance. Therefore, beside the' places of waking and dream, there 
exist those two worlds.— S'. 

tion^a 10 ^ cons ists of all elements (sarvavan). -admits of a double explana- 
ever*vtbi lrVain A aV ? ,tl I. he P reserv ® s all, or sarvavan=sarvavan, which contains 

8 a bhis element is again the cause of creation. 

a dreamlike body. 



306 


BRIHAD ARANYAKA flPANISHAD. 


No chariotsl are there, 2 no horses, jor roads ; then he 
creates chariots, horses and roads. No pleasures are there, no 
joys, nor rejoicings ; then he creates pleasures, joys and rejoic- 
ings. No tanks are there, no lakes, nor rivers ; then he creates 
tanks, lakes and rivers ; for he is the agent.3 ,10. 

Here apply, these Slokas,4 “ In dream, prostrating*^ the body, 
himself dreamless, he develops the modes of dreaming. After 
he has assumed the pure (form), the goldlike6 Purusha, the 
one wanderer, proceeds? again to the place (of waking). 11. 

By (the power of) lift 8 preserving (from death) the inferior 
nest, 9 and roaming outsidel 0 of it, he, the immortal one, the gold- 
like, Purusha, the one wanderer, proceeds where his desire 
leads him. 12. 

In his dream passing from high to lowll, he, the god, displays 
manifold forms, either playing with women, or laughing, or 
beholding fearful sights. 13, 


1 What has been said before that the Purusha in dream is life alone, is 
here expressed in another manner. — A'. G. 

2 There, in dream, 'where there arc no objects of the senses as in 
■waking.— S'. 

* He is the agent for the dream-land.— S'. 

4 Sloka3 means here Mantis, (memorial verses). They apply here, that 
is to say, to the view, that the Purusha is light alone. 

® Annihilating the action. 

« Gold-like, he whose nature is the light of consciousness.— S'. 

7 As the consequence of his action.— S'. 

8 Life in its division into the five vital airs. 

» Nest, the body. 

10 Although the Purusha, while yet in the body, sees dreams, yet h 1 2 * 4 * * 7 8 * 10 0 11 
considered to be outside, because he has no connection with it. — S'. 

11 Becoming, as fancy leads him, a god or a brute creature.— S'. 
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His pleasure-grounds* are visible ; but he is visible to none ; 
they say, none comprehends the Pervader. Difficult to be 
cured is the body, when the Purusha attains not that (door of 
the senses ).2 (Some) say indeed, (his place of Dream) is 
(the same as) his place of waking ; for he sees in sleep the 
same (forms) which he does when awake. This is not so ; (for) 
hero the Purusha becomes a self-shining light/’ <( I will give 
thee, 0 Venerable, a thousand (cows). Speak next of libera- 
tion.” 14. 

<l Having3 in the state, whero there is perfect bliss, 4 enjoyed 
bliss, wandered about, and seen what is holy and what is 
sinful, 5 he proceeds again in a reverso order to tho place of his 


1 Pleasure-grounds in the shape of impressions. — S'. 

2 I translated thus in accordance with S'/s explanation. Tho meaning 
is,— If the Purusha does not return to the waking state through the same 
door of the senses through which lie entered into the state of dream, if 
he re-enters in any other n uner, then diseases are produced, such as 
blindness, deafness, etc., which are difficult to cure. 

3 The proposition at the commencement of this Brahmana, that the 
soul is self-shining light, has been proved by the text “ There that soul 
becomes self-shining light.” But with regard to the text “ Being dream, 
be quits this world,” the meaning is doubtful ; for it may be said, 
be may indeed quit the forms of death, but not for this reason death 
bimself ; for it is evident that, although separated from effect and 
cause, one may yet experience in dream joy, terror, etc., therefore he 
does not in truth quit death ; for death being work, his effects, joy, terror, 
et c., are visible. And if one of his own nature be bound by death, 
liberation is not obtained by him, as he cannot be liberated from hi* 
0Wn nature. Therefore, we must conclude, death cannot be one’s own 
Mature, and liberation from him is possible. To show this, is the object 

Yajnavalkya in his answer to the question of the king. — S'. 

4 That is to say, in the state of profound sleep ; for there none experiences 
an .y grief. — S'. 

6 The effects of them. — S'* 
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birth, to Dream. He is not chained by what he seesi there 
(in dream)2 ; for the Purusha is untouched (thereby) ” “This 
is so, 0 Y&jnavalkya, I will give thee, 0 Venerable, a thousand 
(cows). Speak next of liberation.” 15. 

“ Having in that dream enjoyed bliss, wandered about, and 
seen wh^t is holy and sinful, he proceeds again in the reverse 
order to the plane of his birth, to. tho waking state. He is 
not chained by what he sees there, 3 for the Purusha is un- 
touched. 4” This is so, 0 Yajnavalkya, Speak next pf libera- 
tion.” 16. 

Having^ enjoyed bliss, wanctared about and seen what is 
holy and sinful, during his waking state, he proceeds again in 
the reverse order to the place of his birth, to dream. 17. 

As a large fisliG glides between both banks, 7 the right and 

1 Because, in dream, he does not actually do what is holy and evil, ha is 
not chained by either ; for good or evil actions and their consequences 
are not imputed to the mere spectator for them. Therefore in dream ho 
does not only overcome thci forms of death, but death himself. He does 
not act in dream, and is therefore different in nature from death who is 
work, and therefore he is free from him. — S'. 

2 As is evident from common experience ; for no one is blamed or 
praised for what he does in dream. — S'. 

3 In dream. 

* Untouched, as being without form. — S'. 

6 But how can he be untouched in the waking state, as he does good 
and evil acts and sees their consequences ? This is not the case, says S'., 
for if there is an agent, the notion of agency is admissible. It has been 
declared, that the soul is a self-shining light, and that, manifested by its 
own light as cause and effect, it is an agent. Therefore, if he be com- 
prehended under the notion of an agent, attributes are assigned to the soul 
which it has not of its own nature, and this is done by means of intellect. 
In this passage the soul is, however, considered, as it exists in its own 
nature, and not as represented by attributes taken from its connection with 
something else. — S'. 

8 That the Purusha is not touched by sin, has been shown in the three 
preceding sections ; this is here illustrated by a simile. — S'. 

7 Without being seized by the current of the stream— S'. 
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the left one, so glides the Purusha between both boundaries, the 
boundary of dream and the boundary of the waking state. 18. 

As an eaglel or a falcon, roaming in the sky, fatigued, folds 
his wings and is drawn2 to his nest, so proceeds that Purusha 
to the boundary, 3, where, asleep, he desires not any desire, nor 
«ees any dream. 19. 

flis4 vessels, which are called good, are of the fineness of a 
hair, a thousand-fold divided, and filled with white,' 5 blue, 
yellow, green and red juice. Therefore all the objects of 
terror, which a man sees when awake, are, through ignorance, 
faucied by him, (in dream,) when any body seems to kill him, 
seems to subdue him, an elephant seems to put him to flight 


1 It has been further proved before, that the soul is not in itself the cause 
of the worldly attributes, and that its worldly state is imputed to it through 
ignorance ; this, however, has only been described separately, for the soul 
in its three states, and the identity of the soul has not been shown com- 
prehensively ; to set this forth, is the object of the present section. — S'. 

2 Of his own accord. 

8 bis own self, free from every worldly attribute and from the dis- 
tinctions of agent, work or fruit. — S'. 

* h is the nature of the Purusha to be free from worldly attributes 
which are the effects of ignorance. Here the question arises, whether, 
ignorance belongs to his own nature, or is only accidental ? If it be 
accidental, liberation from it is possible. Further, is there any evidence 
of ignorance being accidental , and in what manner is ignorance an attribute 
of the non-soul? The present section has the object to show the nature 
°f ignorance. 

hood, when digested, becomes blue, if there be an abundance of the 
air y humour, yellow by an abundance of bile, white by an abundance of 
phlegm, green by a deficiency of bile, and red by an equal mixture of all 

humours ; and in this manner, the vessels also through which the 
ii m ours flow, assume the same colour according to the Sus'ruta, — A'. <2. 
n those very fine vessels, abides the subtile body consisting of 17 parts 
f e five organs of intellect, the five organs of action, the five vital airs, 
mtellect and mind). Dependent upon the subtile body are all the im- 
passions produced by the belief in the worldly attributes of a higher or 

lo *er state.— S'. 
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(or when) hp falls into a pit; again l when lie' seems to be 
•conscious I am a god, I am king, I am even, all this, he has 
attained his highest place. 20. 

This is his (true) nature, which is free from: desire, sin2 and 
fear .3 As in the embrace of a beloved wife # one is unconsci- 
ous of aught, from without or within ; so, embraced by the all- 
knowing4 soul, this Purusha is unconscious of all, without 
or within. This is Iris (true) nature, when all desires are 


1 Again... I give here in substance the train, of Sankara’s ideas on this 
subject. Ignorance being subdued and knowledge prevailing, what is the 
object of knowledge and what its character ? The highest place, the 
highest sto+-' of the soul, is, when it exists as the soul of all in its own. 
inherent nature. On the other hand, if the soul be considered as different 
from the soul of all, however little the difference may be, the state of 
ignorance is the consequence. The result of ignorance are the lower worhb 
down to the state of inanimate matter, where the nature of the soul is 
not comprehended. Beyond the worlds which are the objects of wordly action, 
the state of the universal soul, which is all- pervading, and which is without 
an Other and without an Out, is his highest state. Therefore, ignorance 
being subdued, and knowledge Inning attained itfc perfection, the state of 
the universal soul, liberation occurs. In the same manner ignorance pre- 
vailing and knowledge having disappeared, the effect is described in the 
passage, “ When any body seems to kill him.” The respective effects, then, of 
knowledge and ignorance are the state of the universal soul and that of the 

n dividual soul. From pure knowledge the state of the universal soul proceeds; 
from, ignorance, a state which is not universal. Therefore the state ‘*f 
ignorance consists in this, that the universal existing soul is conceived under 
the notion of the soul wlih-h is not universal, and that something, different 
from the soul, and which does not exist, is substituted for the soul. 
nature of ignorance has been explained together with its effects, and the 
effect of knowledge, the state of the universal soul, has been shown to be 
opposite to ignorance. We therefore must conclude, that ignorance is not 
mi attribute of the soul, and that liberation from it is possible. 

2 Sin means here, both sin and virtue. 

3> Though the state, where no fear exists, has been already referred to 
the close of the last Brahmana (p» 300), yet it has been there only enunciate 
while it is. here established by discussion. — S'. 

* AU-knowing, Prfyna, the supreme soul according to i-ts own nature. 
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satisfied^ where the £only) desire is for tho soul, where there is 
no desire, where there is no grief. 21. 

Then^ the father is no father, the mother no mother, 
the worlds no worlds, the gods no gods, the Vedas no Vedas. 
Then the thief3 is no thief the murderer of a Brahman4 
no murderer of a Brahman, the Chandala^ no Chandala, the 
Paulkasa no Baulkasa,^ the religious mendicant (Sramana) no 
religious mendicaut, the ascetic no ascetic ; he is unconnected 
with aught that is holy, he is unconnected with sin ; for he is 
then beyond every grief of the lieart.7” 22. 

It is not true, that, being thus, (in profound sleep,) seeing, 8 
he sees not ; he does see ; for there is no loss of sight to the 
see-er, since it is indestructible ;9 and there is no second, 10 
no other separated from him which could see. 23. 


1 Knowledge, its object and the agent who knows, not existing, there 
■Ctin be no manifestation of a special knowledge as a desire. — -S'. 

2 Then, when the Purasha has obtained the form, free from ignorance, 
Jrom desire and from work, of which state profound sleep is the type. And 
this change takes place, because the notions of a father, mother, etc , express 
a relation, established by work, which relation of course ceases when work 
lias ceased. — S'. 


'Thief means here, according to S'., one who steals the gold of a 
4 ^ as indicated by its connection with Bhrunaha. 

Bhrunaha means literally the muibrer of an embryo ; I have translated 
1 ln accordance with SVs and A'. (i.\s explanation. 

Chandala, the son of a Brahman woman by a S'udra. S'. 

I^ulkasa, the son of a Kshattriya woman by a S'udra. 

7 Intellect, abiding in the heart. 

1 it no contradiction, that the soul whose nature is perfect know- 

» R n 2 t kn0W ? It ia not ’ froln tlie reason assigned in the text.— S.' 

it in iw here , t " e following inference seems to apply, seeing is an action, as 
«?er the agent who sees, and every action is transient. How- 

inHnri 6 ln * ereilce is n °t applicable ; because the seeing is only seeing, and 
ihroiiffvf+v. 0 It is the nature of the soul to manifest, and this not 

ml Z s r einterceasion an a o en b as there is nothing else but the 

second j h_ ee u declared, that what is known in waking or in dream, is a 
found ii and < * 0es n ?^ ( real y) ex i s i’) an( I that no difference is known in pro- 
ceeds t]! ee P‘rp ^ this latter state be the nature of the soul, from what pro- 
it uof iftf dl ° er ence, and if its nature is to know the difference, why does 
Know this difference (in profound sleep) ?— S'. 
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It is not true, that, being thus, smelling, he smells not ; he 

f 

does smell ; for there is no loss of smell to the smeller, since it ig 
indestructible ; and there is no second, no other, separated 
from him which could smell* 24. 

It is not true, tha§, being thus, tasting, he tastes not ; h& 
does taste ; for there is no loss of taste to the taster, since it is 
indestructible ; there is no second, no pthor, separated from 
him which could taste. 25. 

It is not true, that, being thus, speaking, he speaks not ; lie 
does speak ; for there is no loss of speech to the speaker, since 
it is indestructible ; and there is no second, no other, separated 
from him which could speak. 26. 

It is not true, that, being thus, hearing, he hears not ; he does 
hear ; for there is no loss of hearing to the hearer, since it is 
indestructible ; and there is no second, no other, separated from 
him which could hear. 27. 

It is not true, that, being thus, minding, he minds not; he 
does mind ; for there is no loss of minding to the minder, since 
it is indestructible ; and there is no second, no other, separated 
from him that could mind. 28. 

It is not true, that, being thus, touching, he touches not ; he 
does touch ; for there is no loss of touching to the toucher, since 
it is indestructible ; and there is no second, no other, separated 
from him that could touch. 29. 

It is not true, that being thus, knowing, he knows not ; he 
does know \ for there is no loss of knowing to the knower, sine 0 
it is indestructible ; and there is no second, no other, separated j 
from him that could know. 30. 

Wherever some other thing, as it were, exists, there W 
another see another thing, another smell another thing, another 



Mtmtfit dfUPTHte. Triitib bra'iima^a. 


&13 


bilste another thirig, another speak another thing, another hear 
Smother thing, another mind another thing, another touch 
mother thing, another know another thing. 31. 

Like water (purified), tlio one sec-er without duality, is thd 
Bralnna world, 1 0 king of kings ,5 ; thus Yajnavalkya instructed 
him. “This is his highest aim, his highest Wealth, his highest 
ivorld, his highest happiness. Of this happiness, all other beings 
t>n joy oiiiy a part. 32. 

(The bliss of onc)2 whb among nteti is perfect in limb; 
wealthy, a sovereign lord of others, and who has the fulness of all 
human enjoyments, is the highest Hiss of men. Further a hun^ 
died fold the Hiss of men is one bliss of the forefather who 
have overcome tho worlds.3 Further a hundredfold the bliss 
oftlio forefathers who have overcome the worlds, is one bliss of 
tlio world of the Gandhai \uis. Further a hundredfold tho bliss 
of tlio work! of tho Gaudliarvas is one bliss of tlio ritual gods* 
who gain their divinity by rites. Further a hundredfold thn 
bliss of tho ritual gods is one bliss of those who aro gods by 
birth, and of him who knows the Vedas, and is free from sin 
and desire. Further a hundredfold tho bliss of those who arc' 
gods by birth is one bliss of tho world of Prajfipati® and of hint 
who knows the Vedas, and is free from sin and desired Further 

1 Tho Brahma world, the highest world. And tin’s is tho state of the 
Sou l in profound sloop.- -S'. 

Vide Taitt. Up., 2, 8, which corresponds almost liter, with this Wholo 
section, 

3 Those who by such ceremonies as tho Sradlui have obtained the World 

tlio forefathers. 

4 The ritual gods are such as have gained their divinity by the per- 
finance of Vedaic rites, as the fire-offering, etc.- S'. 

0 Of Praj£pati in the body of the Virat.—S'. . , . 

6 And who at the same time knows this, that is to say, who has meditated 
° n thc soul in its form as Viral,.— S'. 

40 
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a hundredfold the bliss of the world of Prajplpati, is one bliss of 
the world of Brahraal and of him who knows the Vedas and is 
free from sin and desired Further the highest bliss* is even 
the world of Brahma, 4 0 king of kings thus said Yajnav- 
alkya. (He said), — “ I will give thee, 0 Venerable, a thousand 
cows. Speak next of liberation/’ Then Yajnavalkya was 
afraid, that the wary king should drive him from all his last 
positions. 5 33. 

“ Having enjoyed bliss, 6 wandered about and seen what is 
holy and sinful during his dream, ho proceeds again in tlicr 
reverse order to the place of his birth, the waking state* 34. 


1 Or Hiranyagarbha.— S'. 

3 And who has also meditated on the nature of Hiranyagarbha. — S'. 

3 All the happiness up to that of the world of Brahma, compared with 
this happiness is like a drop of water, compared with the sea. And this 
state is gained by him who comprehends himself as the one identical 
Brahma.— S'. 

4 For the sake of comparison, I give here the scale of the degrees of hap- 
piness in the Taitt. Up., — Man, Gandharvas, Divine Gandharvas, Forefathers, 
Ritual Gods, Gods by birth, Indra, Brihaspati, Prajapati and Brahma, 

fi From the solutions of the questions which he had given. He was not 
afraid, because he was deiicient in knowledge, but he was afraid that the king 
who by the acuteness of liis understanding always observed some point not 
yet wholly defined, should, under the pretence of Yajnavalkya’s promise to 
answer any question of the king, allure him to communicate to him all hi* 
knowledge. — S', 

6 The antecedent exposition (viz, of the waking state, of dream, and 
profound sleep) serves only as ah illustration (of the soul in its bondage and 
liberation). The following sections undertake to describe liberation and 
bondage themselves, bondage being like the state of dream and waking, and 
liberation like profound sleep. The present section (34) seems to be an 
episode to recapitulate what has been said before about the nature d 
dream. 
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Asl a well laden carts moves on noisily, so the embodied soul, 
direoted by the omniscient soul, 3 at the time, when breathing 
its last. 35. 

When it gains its subtle state, 4 when it obtains its subtle 
state by old age or disease, then, as the fruit of the mangoe tree, 
or of the glomerate fig tree, or of the holy fig tree becomes free 
from its bond, 5 becomes free this Purusha from those members® 
and proceeds again? in the reverse order8 to its birth-place for 
(the obtaining of) a body. 3-6. 

As, 9 on the approach of the king, men of violent deeds, 10 
(and) such as are addicted to every crime, charioteers and 
governors of villages stand prepared with food and drink and 


1 Hence to the end of this Rrahmana and the commencement of the nexb 
the worldly state of the soul is described. To explain the first proposition 
that the soul proceeds from the body, of which it is presently possessed, to 
another body in the same manner as it proceeds from, dream to. the atato of 
waking, an. illustration, is given. — S'.. 

2 Directed by the driver.,— S'. 

3 The supreme soul, which is self-shining light in its own- nature. — S'. 

4 At what time does, the soul attain this state, by what cause, in, what 
wanner, and for what end 1 The answer is given as follows. The time is 
when man assumes the subtile body, the cause of it is- either old age or 
disease, fchie manner is illustrated by number of similes to show the varioui 
vays in, which the event may Imppeigand the end is- the assuming of another 
body,— -S'. 

fi This Purusha who abides, in subtilte body.. — S' . 

• From the eye and the other members of the body which he- does not 
preserve as before in profound sleep (vid. p. 224) (12)., by the agency of 
life, — S'-. 

7 As before* when quitting one body and assuming another. — S',. 

8 In the order opposite to that of his entrance into the body.— S'. 

8 But how can the Purusha build another body, himself having no power, 
m a bsence of any assistants 1 The present section gives the answer.— S'. 

10 Ugra either means people of a particular tribe or men of violent 
deeds.— S', 
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palaoes, (saying,) ho comes, he approaches, so on (the approach 
of) the oonscious one* all beings^ stand prepared, (saying), this 
Brahipa comes, this Bralima approaches, 37, 

As, when the king is desirous of coining, men of violent 
(deeds, (and) such as aro addicted to every crime, charioteers 
and governors of villages go to meet him, so at the time oi 
death all the organs^ go to meet tho soul, whou breathing its 

last, 38, 

Fourth Bra'hmana. 

When tho soul, 4 after liaving come to a state, where it has 
jio strength (as it were)/* comes to a state of unconsciousness, 
as it were, 6 then the organs go to meet it. Having wholly 
poized those organs which aro throughout resplendent with 
light,? tho soul enters the heart. 8 When the Purusha dwel- 
ling in the eye, 9 altogether returns, then (the soul) is uncon- 
scious of colour. 1, 


1 Evam vid, l}e who knows the fruit derived from work, the worldly 
soul. — S'. 

2 All beings, such as A'ditya, upon whom t lie existence of body depends 
and who render assistance to the organs for the performance oi their 

work. — S'. 

3 Speech and the rest. — S'. 

4 It has been declared, that the Purusha is liberated from his bodily 
piembers ; at what time and in what manner this liberation takes place, n» 
now more fully to be described. — S'. 

5 No strength; the want of strength of the body is here transferred t0 
the sonl, although in reality it cannot be attributed to it.— S'. 

fl No consciousness, no power of reflection, as reflection also is the efhe- 
of the act of transferring ; for to the soul neither reflection nor its ahsen^ 
can be ascribed ; this sense is indicated in the text by the tergi ib 
were.”— S'. 

7 They are resplendent by their power of manifestation. — S'. 

8 The heart, the ether of the heart. — S'. , 

9 The Purusha, dwelling in the eye, is a part of A'ditya vtho deify 0 
sun), who for the benefit of the soul in its wordly functions remain* ' n . j, ] 
eye as long as life lasts. After death lie quits liis office, and is reunite 
A'ditya.-— S’- 
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He is one;l he does not see, as it is said. He is one ; ho 
Joes not smell, as it Is said. He is one ; he does not taste, as 
it is said. He is one ; he does not speak, as it is said. He is 
one ; he does not hear, as it is said. He is one ; he does 
not mind, as it is said« He is one ; he does not touch, as it is 
said. He is one ; he does not know, as it is said. The 
entrance to tho heart becomes luminous through this, when 
thus illuminated, the souls dcparts-1 either from the eye, or 
from the head, or from other parts of the body. When 
it departs, life departs after it ; when life departs, all tho 
organs depart after it. It is endowed with knowledge ;£> 
.endowed with knowledge it departs. Knowledge*! and work 
and tho knowledge of (its) former (life) pervade it wholly. 2. 

As a leech when arrived at the top of a blade of grass, in order 
to gain another place of support, contracts itself ; so the sold, 
in order to gain another place of support, contracts itself, after 
having thrown off this body and obtained (that state of) know- 
ledge. 7 3. 

As a goldsmith, taking a piece of gold, forms another shape, 
which is more new and agreeable, so throwing off* this body 

1 With all liis organs ; or they become one with the subtile soul. 

2 Becomes lunjiinous, as in dream, by tie* light of the soul. — S'. 

3 The soul, characterised by knowledge, ajid placed in the subtile 
hotly. — 

4 From the eye, in order to obtain the world of AM it ya, from the head 
to obtain that of Brahma, and so with regard to the oilier parts of the body 
according to man’s good or evil actions. — >S'. 

* Endowed with knowledge, viz., with such knowledge as it has in 
dream, whicli is a knowledge of impression referring to their respective 
objects. And this knowledge is the effect of actions, not of the soul. — S'. 

0 Knowledge, which is enjoyed, such as refers to the soul, which is pro- 
hibited, such as looking at a naked woman, whicli is not enjoined and not 
prohibited, knowledge of indifferent objects. The same classification ap- 
plies to work. — A'. G. 

Which is founded upon impressions as in a dream. 
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and obtaining (that state of) knowledge, the soul forms a shape 
which is more now and agreeable, efther suited to the 
world of the forefathers, or of the Gandharvas, or of the gods, 
or of Prajapati, or of Brahma, or of the other beings, 4, 

This soul, 1 2 * * * * * 8 * 10 11 12 — which is Brahma, 2 which resembles knowledge^ 
mind, life, 4 eyo,5 ear, earth, 6 water, air, ether, light, not 
light, 7 desire, not desire, 8 wrath, not wrath, virtue, not virtue, 9 
which resembles all, which is this, which is not this, — becomes 
as are its works, 10 and conduct. He whose works are good be- 
comes good ; ho whose works are evil becomes evil. By holy 
works one becomes holy, by evil works, evil. Likewise (others) 
say, H this Purusha has the nature of desire. As his desire so 
is his resolve, as his resolve, so is his work, as his work, so is 

his reward. 12 5. 

Here applies this memorial verse,— He who is attached (to 
worldly objects), obtains by means of work the object to which 


1 The soul, which proceeds from one bodily state to another.— S'. 

2 Brahma in hfe true nature. 3 Intellect, 4 The five vital functions 

6 By the perception of colour, and thus it resembles the other organs by 

the perception of their objects, 

• By the assuming of an earthy body. *-g 

^ Light, by assuming the body of a god, not light, by assuming the body 

of a brute, etc. — S'. 

8 When discovering, that a desire is wrong.— S', 

® Through desire and wrath, etc., man becomes vicious or virtuous, no 
action being possible without previous desire ; by the performance of good 
or bad actions he becomes all, as the world in its manifestal state is the effect 
of virtue and vice.*— S\ 

10 Works which are expressly enjoined or prohibited,, conduct which i* 
not expressly enjoined, or prohibited. 

11 It is true, that vice and virtue are the causes, of wordly existence, pro* 
vided they are preceded by desire, etc. — S'. 

12 Therefore is desire the root of the whole world, S\ 

W Has a desire to obtain any object* 
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his mind as the cans^is attached. Having arrived at the last 
(effect) of the work which he here performs, he comes from 
this world again to this world in consequence of (his) work. 
Thus he who desires (wanders from world to world), Hut 
the orgaris of him Who does not desire,! who has no desires, 
who is beyond desires* whose desires are satisfied, whose? desire 
is the soul, do not depart (from tho body),2 Being efefn 
Brahmadj he obtains Brdhma.4 6. 

Here applies this memorial terse, — “ When all desires 
dwelling in tho hearth have been quitted, then the mortal 
becomes immortal (then) be enjoys here? Brahma/* As the 
slough of a snake as (something) dead is abandoned ©fl ail 
ant-hill, so is this body (by the? soul). Theft this ftftcor* 
poreal, immortal life8 is even Brahma, even light/’9 “ 1 will 
give thee, 0 Venerable, a thousand (cows),” said Janaka, tho 
king of the Videhas* 7, 

“ Hei‘e apply these memorial verses, 10—“ The narrow, H Wide* 
extended, 12 ancientl3 road is touched by nte, fully obtained by 
toe. On this (road) proceeds also the (other) sages who know 


1 For he who does ilofc desire, does not act.— S'i 

2 There being no cause for it. —S'. 

3 In this world, although yet remaining in the body; — S * 

4 After his death.— S'. 

6 In intellect. 

, 1 2 3 4 * 6 7 The desires Which refer to what is not the soul, characterised by 
ignorance, are death : by separation front death, immortality ensues. —S'. 

7 In this body. —S'. 

Life means here Brahma, the suprehie soul. 

The self shining light df the soul, by Which the world is iriau ifes ted. . 
t° The following Siokas are intended to explain more fully the view, 
obtained in the Mantra Brfihmana, that liberation ensues for him whose 
0nl y object of desire is the soul and who has the knowledge of Brahma— S • 
| Narrow from the difficulty in discovering it.— S'. . 

. " Instead of vitata (wide extended) another reading, mentioned by S ., is 
j^ ra (which causes man to turn from the common road to Brahma). 

J? ecau seitis tatighfby the eternal Sruti. — S'. 

. * Proceed to obtain liberation, the effect resulting from the knowledge 
of Brahma.— S'. 
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Brahma, to hdaven,l to (their) place, when 0 liberated from fH? 
body. 8. 

Eterc (is this dissent). 2 (Sonic) Call it White, Some blue, 
some yellow, or green, or red. 3 That road is fully penetrated 
by Brahma. On this (road) proceeds lie who ‘knows Brahma, 
who has been a doer of good, 4 whose nature is liko light. 9. 

Those who worship ignorance,:', enter into gloomy darkness 
iiito still greater darkness those who arc devoted to know- 
ledge.? 10. 

To the so-named blisslessS worlds, covered With gloomy 
darkness, go all the people, when departing (from this world), 
who are ignorant, unintelligent.*) 11. 


1 Heaven mean here the supreme Bnibma.— sS'. 

2 Among those who are desirous of liberation. — S'. 

3 They cortsider the road either to he those vessels, like’ Sushumna, 
which from the juice they contain (rid. p. 227 and Clih. XJ. 8, D 
ore white, etc., or to he the same with the path that leads to A'ditya, 
But Brahma is different front nny of those colours, the road which leads 
to him, bears ho relation to the world ; those, therefore, who proceed by any 
particular road, as by the eye, the head, or any other part of the body, gain the 
world of Brahma, etc., but not liberation which is only gained by knowledge 
of Brahma — S'. 

4 Who has been a doer of good, thus I translated in accordance with 
correct remark, that lie lias been so in a former time, before he attained Per- 
fect knovvledge, as on its attainment, every desire has ceased to exist. 

6 Those who worship any objects different from the object of knowledge) 
that is to say, all those who are engaged in action. — S'. 

6 Darkness means any place where the nature of the smfl is unknown.— S', 

7 Knowledge, which has reference to the objects of ignorance, even hi* 3 
knowledge of the three Vedas as they arc intended for the performance () f 
work. — S'. Vid. V£j; S. U. 9, (B, I. vol. 15, p. 73 note), where the same 
Sloka occurs. 

8 This passage is similar to that in Vaj. S., 3, where instead of “ bli«sles«' 
the term JA godless” occurs. 

0 Who are incapable of comprehending the soul,— S'. 
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If one knowsi thej^soulsS so As to cloiriprehend it as his own 
self, then for what desire or for whose wish should he suffer the 
ills of the body ? 12. 

He whose soul* penetrated (arid) illumined (by the supreme 
Brahma), has entered this (body) which abounds with doubts 
and perplexities, is the creator of the universe ; for “he is the 
lord ©£ all ; he is the place of it ; he is even the plaee.3 13„ 

Being here4 we know perhaps, (Brahma) ; if we do not 
know him, if there be ignorance (of him), then great calamity# 
(en*u<rs). Those who* know lum become immortal ; again (all) 
others Undergo even unhappiness. 1*1. 

AVbfn a person beholds (his own) soul as god, as the true 
Hiller -of what was and what is to be, then he does not wish to 
conceal (his self) from him.** 3.5. 

Adore him, ye gods, after whom/ the year by rolling days is 
completed, the light of lights, as the immortal life. 16. 

I, the wise, immortal, comprehend as the immortal Brahma 
soul upon which the live (kinds of) beingsS and the ether9 
ux founded. 17. 


1 To extol tlie knowledge of the soul, the text declarers that ho who ^Itus 
his knowledge is exempt front bodily ills. — A'. G. 

2 The supreme so id as his own self. 

:J One soul of all. — S'. 

4 That one who knows Bralnria has obtained the highest object of life, is 
only proved by the S'ruti, but also by his own experience.— A'. G. 

5 Oal amity, by being subject to endless transmigrations from one body to 
mother,— S'., Vid. a similar passage in Kona. U. 2, 5. 

0 From the Ruler ; for all persons who perceive themselves different 
r<JI11 him wish to conceal themselves from God. — S'. 

7 The Ruler, Vid. Kith. IT. G, 3 and Taitt. U. % 8. 

8 Vissj the Gandharvas, the fore-fathers, the gods, the Asuras arid the 
kfcksUjwhas, or tlie five castes, moulding the Nisliddas.— S'. 

a Tin* other upon which every thing is woven and rewoven. — S.J'Vid,, 
i> -0:j. 
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Those who know him as the life of life, J^he eye of the eye, 
the ear of the ear,l (and) the mind of the mind, have compre- 
hended the old, before existing Brahma. 18. 

By the mind is he to be seen, 2 in him there is no variety. 
Whoever sees variety in him, procoeds from death to death. 3 li). 

In one banner (only)4 is to be seen (tlie being) which can- 
not be proved, 5 which is eternal, without spot,® higher that 
the ether, 7 unborn, 8 the great, eternal soul. 20. 

Knowing® him let the wise Brahman form his notion afte; 
him ; let him not meditate on many sounds; 10 for words an 
embarrassing. 21. 

This great, 11 unborn soul is the same which abides as tin 

1 For by themselves, without the light of Brahma, are all these organs 
inanimate like a tree or a clod of earth, — S'. Vid. a similar passage in Kcna, 
U. 1, 2. Katha U. 6, 2, and Taitt. U. 2, 8. 
a Katha U. 4, 11. S'wet. 4, 17. 

3 Vid., a similar passage in Katha U. 4, 10 and 13. 

4 That is to say, in an uniform manner, without any distinction. ■ 

3 It cannot be proved, because it is without difference, uniform ; for proof 
is only possible by means of another thing, but Brahma is one, and there is 
nothing, beside him. Here appears to be a contradiction,-- it cannot lie 
proved, and yet it is known, that is to say, it cannot be comprehended by 
proof. This objection, however, has here no force, because the prohibition, 
refers to the relation between proof and object of proof concerning common 
things, but has no authority respecting the S'ruti.— S', 
o Without virtue or vice. — S'. 

7 The ether signifies the unmanifestal state of the world, and “ hkdiu"' 
either more subtile or more pervading. -“S'. 

# Unborn, by this epithet all other modifications are excluded, berai!* 
every thing must have first an origin before it can have any relation.— S . 

9 Knowing, according to the instruction of the teacher and the S'aslra. 

10 Because plurality is forbidden, and it is said “ By Om ” meditate on tl« 
soul. - S'. 

U Bondage and liberation, together with their causes, have been describe 
in the Mantras, Brihmans, and Slokas ; again, the nature of liberate * 1 
has been fully explained. The present section has the object to show th« 
relation which the whole V6da bears to the knowledge of the ~.apren*‘ 
Brahma.— S', 
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intelligent (soul) in all living creatures, the- same which abides 
as etherl in the lieart ; in him it sleeps , it is the sub- 
duer of all, the2 Ruler of all, the sovereign lord of all ; it does 
not become greater by good works, nor less by evil work. It 
is the Ruler of all, the sovereign lord of all beings, 3 the 
Preserver-* of all beings, the bridge, 5 the Upholder of the 
worlds® so that they fall not to ruin. In accordance with 
the word of the \edas< the Rrahmans® desire to comprehend- 
him by sacrifice,® gift, ascetic worklO and subduing of desires.U 
One who knows him thus, becomes a Muni. 12 Desiring him 
as (their) place, the wandering mendicants wander about.13 
This is indeed the cause of the state of wandering mendicant), 


1 Ether, the abode of intellect and knowledge, or it may be, according to 
ft' , the ether, abiding in the internal organ at the time of profound sleep, 
that is to say, the supreme soul without attributes, whoso nature is know- 
ledge, his own nature. In this his own nature, or in the supreme soul which 
is called ether,, he sleeps. 

2 Of Brahma, Indra, etc. — S'. 

9 From Brahma down to inanimate matter. — S'. 

4 Of the rules of the castes and orders, etc. — S'. 5 Vid. 0hh. V. 8, 4. 

6 From the earth up to the Brahma world.— S'. 

7 That is to say, Mantras and Brahmanas.- S'. 

8 The Brahmanas indicates here the three first castes ; for there is no 
difference between them with regard to knowledge. — S'. 

J Sacrifice, or ceremonial work in general, although not a direct means of 
producing the knowledge of Brahma, is necessary to purify the mind ; when 
the mind is so purified, knowledge is possible, no obstacle opposing it. — S'. 

^ Ascetic w-ork, as the Chandrayana, says S'., which is a kind of fasting 
lor the expiation of sin. 

11 Literally, abstaining from food. The three first obligations (sacrifice, 
gift and ascetic work] include all the permanent works, enjoined by the 
Vedas, and theJlast (fasting) on- abstaining from desires. By those means, a 
desire to comprehend the soul is produced. — S'. 

12 Muni, mananatjnuni^ft Yoji, who, while yet alive, has obtained libera- 
tion. — 

13 That is to say, they have abandoned all works. — S'. 
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that the ancient sages did not desire offspring! (thinking Ly 
themselves), — What shall we do by means of offspring. Those to 
■whom, (like) us, 2 the souls is the (supreme) place, lead the life 
of a religious mendicant, after they have abandoned the desire for 
a son, the desjre for wealth and the desire for (heavenly) places ; 
for the desire for a son is the same as the desire for wealth ; tho 
desire for wealth is the same as the desire for (heavenly) places} 
for both are even desires, The soul,4 which is not this, noc 
that, nor ou.ght else, is intangible ; for it cannot be laid hold of, 
it is not to be dissipated ; for it cannot be dissipated ; it 
is without contact, for it does not come into contact ; it is 
not limited ; it is not subject to pain nor to destruction; 
those** t>vo do verily not subdue him ; therefore (he does not 
s*iy,) — I have done evil, or I have done good. He subdues 
them both ; neither good nor evil deeds agitate him. 22. 


1 Offspring indicates work and the knowledge of the inferior Brahma as 
the cause of obtaining the three external worlds. S''. 

2 Like us who have the true knowledge of the soul.— S'. 

3 In its own nature. 

4 If it be admitted, that the soul is the place, why is there a means 
required for obtaining it, and for what reason is the state of i wandering 
mendicant necessary, since it is said, work should not ^bo entered^ upon 1 
The answer is, the soul, for whose desire oue should enter the state of 
wandering mendicant, has no connection with works. Why ? It evidently 
follows from such negations as, it cannot be seized. Because the send tlnu 
comprehended, viz., independent of work, cause and effect, free i from every 
worldly attribute, beyond every desire, pot possessed of grossness and the 
like attributes, unborn, undecaying, immortal, beyond fear, like, a lump of 
ropk-aalt, of one uniform nature which is knowledge, a self-shiniog light, one 
alone, without duality, without beginning, without end, notwithip, not with- 
out, because this is established by the S'ruti and by discussion, especially hy 
the conversation between Janaka and Yijnavalkya, therefore, it is also 
established, that no work is entered into, if the soul be thus comprehended. 
—S'. 

$ Sin and virtue. 
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The samel is said in the following Rik, — “ The eternal great- 
ness of the. Brdhman Is neither increased by work, 2 nor dimi- 
nished.3 Let him even know the nature of that (greatness) ; 
knowing that (greatness), he is not stained by evil work.4 
Therefore one who thus knows, who has subdued his senses, 5 
who is calm, 6 free from all desires, enduring, 7 and composed in 
mind, 1 * 3 4 * * * 8 * 0 beholds the soul in the soul alone, beholds the whole 
soul ; sin does not subdue him ; he subdues sin ; sin does not 
consume him ; he consumes sin.O He is free from sin, free 
from doubt, he is pure, he is the (true) J3ra' liman ; this is tho 
(true) world of Brahma, 0 king of kings,” thus spoke l^ajjna- 
valkya# u I will give thee, 0 Venerable, the kingdom of the 
Viddhas, and my own self, to become thy slave.” 23. 

This soullO i« great, unborn, the consumer of food,H the 
giver of wealth. Whoever thus knows, obtains wealth. 24. 

Thisl2 great, unborn, undeeaying, undying, immortal, fearless 
soul is Brahma ; Brahma is verily fearless ; he who thus knows 
becomes verily the fearless Brahma. 25. 


1 The same, which been said in the Brahmana, is also declared in 

a Mantra. — S'. 

3 by good work. 

3 By evil work. 

4 Or exalted by good work. 

6 The external senses. — S'. 

^ Who has overcome the desires of the internal organ. — S. 

Capable of bearing such opposite agents, as hunger and thirst, lieat and 
c °ld, etc. — S'. 

* 9 fixed his attention upon one point only. — S'. 

^He consumes sin by the fire of th3 knowledge of the soul.— S'. 

That is to say, the soul whose nature has been explained in the conversa- 

l0 & between Janaknnnd Yajnavalkya. — S'. 

* 12 Riding in ail beings, consuming every food. 

The meaning of the whole A'ranyaka is expressed in the present 
Action S', 
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. Fifth Bra'hmana.I 

1 

Yajnavalkya then had two wives, Maitreyi and Katyayaid, 
Among them, Maitreyi was fond of discussing the nature of 
Brahma, Katyayani wise in the duties of a house-wife. 
Yajnavalkya was desirous of attaining another order superior 
{to that of house-holder). 1. 

“ Maitreyi,” said Yajnavalkya, u Behold, I am desirous of 
quitting this order for that of a wandering mendicant ; there- 
fore, let me divide (my property) amongst thee and Katya- 
yani there.” 2. 

Maitreyi said, — “ If, 0 Venerable, this whole w r orld with all 
its wealth were mine, could I become immortal thereby ?” 
Yajnavalkya said, “ By no means. Like the life of I he 
wealthy thy life might become ; by wealth, however, there is 
no hope of (obtaining) immortality.” 3. 

Maitreyi said, — “ Of wl.at nse would be wealth to me, if I 
did not become thereby immortal. Tell me, 0 Venerable, any 
(moans gf obtaining immortality) which thou knowest.” 4. 

1 The present Brahmana, with the exception of the first section and part 
, of the fourteenth and lifleenth sections, is a literal repetition of the fourth 
Brdhmanain the second chapter, vide pp. 177— *181. tt'ankara’s explanation of 
this circumstance is ingenious, although somewhat strained. We give it here, 
in order that the reader may judge for himself. The nature of Brahma hm 
been determined in the Madhukanda, the principal part of the S'astra, and 
also in the Brahmakanda. Again it has been thoroughly sifted by diseuh&ion 
in the Y6jnavalkyakanda, which is the principal part, as to the method by 
which that knowledge is acquired. And lastly, it has been declared after 
full discussion by moans of the relation 1 etween disciple and teacher in the 
fourth chapter. The Maitreyi Brahmana serves there to show the conclu- 
sion after the manner of the logicians, who define a conclusion to be “the 
repetition of the proposition, because the reason has been stated.” 

Sutras, 1, 38.) The proposition, here referred to, is that the knowledge of 
Brahma, when accompanied with the renunciation of the world, is the means 
by which immortality is attained. 
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Yajnavalkya said, — “ §ehold, (thou wast) dear to us before 
(and now) sayest thou what is dear. Come, sit down * I will 
explain to thee (the means of obtaining immortality) ; en- 
deavour to comprehend my explanation.”#. , 

He said, — “ Behold, not indeed for the husband’s sake the 
husband is dear (to the wife), but for the sake of the self is 
dear the husband. Behold, not indeed for the wife’s sake the 
wile is dear (to the husband), but for the sake of the self is 
dear the wife. Be hold, not for the sons’ sake the sons are dear 
(to the parents), but tor the sake ot the self are dear the sons. 
Behold, not for the property’s sake, property is dear (to one), 
but for the sake of self is property dear. Behold, not for the 
Brahma's sake the Brahma is dear, but for the sake of self is 
dear the Brahma. Behold, not for the Ivshattra’s sake is the 
Kshattra dear, but for the sake of the self is dear the Kshattra. 
Behold, not for the world*’ sake the worlds are dear, but for 
the sake of the self are dear the worlds. Behold, not for the 
gods’ sake the jjods are dear, but for the sake of tho self are 
dear the gods. Behold, not for the Vedas’ sake are the Vedas 
dear, but for the sake of the self are dear the Vddas. Behold* 
not for the elements’ sake the elements are dear, but for the 
sake of the self are dear the elements. Behold, not for the 
ttike of the universe the universe is dear, but for the sake of 
die self is dear the universe. Behold, tho self is verily to be 
seen, heard, minded (and) meditated upon. Behold, 0 Maitreyi, 
% se °ing, hearing, minding, knowing the self, all this universe 

1<s comprehended. 6. 

The Brahma should disown a person, who considers the 
Brahma cast as something different from his self ; the 
kshattra should disown a person, who considers the Kshattra 
ca<it as something different from his self : the world should 
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‘disown a person who considers the world as something different 
from his self $ the gods should disown a person, who considers 
Idle gods as something different from (his) self ; the elements 
whould disown a person who considers the elements as some- 
thing different from (his) self ; the universe should disown a 
person, who considers the universe as something different from 
{his) self. This (own) self is this Brahma, this Kshattra, theso 
worlds, these gods, these elements, is this universe. 7. 

As a person, when a drum (unseen by him) is beaten, is 
unable to perceive the sounds proceeding from it (as sounds of 
a drum), but on the perception of the drum the sound of a drum 
beaten is perceived. 8. 

u As a person, when a shell (unseen by him) is blown, is un- 
able to perceive the sounds proceeding from it (as sounds of a 
shell), but on the perception of the shell the sound of a shell 
blown is perceived. 9. 

u As a person, when a flute unseen to him is played, is 
unable to perceive the sounds proceeding from if, hut on the 
perception of the flute the sound of a flute played is per- 
ceived* 10. 

As from fire, made of damp wood, proceed smoke, sparks, 
etc., of various kind, thus, behold, the breathing of this great 
being is the Rig Veda, the Yajur Veda, the S&ma Veda, tho 
Atharva and Angirasa, the narratives, the doctrines on creation, 
the science, the Upanishads, the memorial verses, the aphor- 
isms, the explanation of tenets, the explanation of mantras,— 
all these are his breathing. 11. 

“ As the only site of the waters is the sea, thus the only sde 
of every touch is the skin, thus the only site of every iaste 
tongue, thus the only site of every smell the nose, thus the 
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only site of every colour the eye, thus the only site of every 
sound the ear, thus the only site of every determination the 
mind, thus the only site of every knowledge the heart, thus 
the only sito of every act the hands, thus the onl y site of every 
pleasure the organ of generation, thus the only site of every 
evacuation the anus, thus Ihe only site of every motion the 
feet, thus the only site of every Veda, speech. 12. 

“ As a piece of salt, when thrown into water, is dissolved into 
mere water, and none is capable of perceiving it, because, from 
whatever place a person might take (water), it would have the 
taste of salt, (but he no piece of salt), thus, behold, this great 
bjing, which is infinite, independent aud mere knowledge. 
Springing forth together with those elements, (the individual 
soul) is destroyed, when they are destroyed. After death, no 
conscience remains; thus, O Maitreyj, I hold.’’ Thus said 
Yajnavalkya. 13. 

Maitreyi said, — “ With regard to the soul thou hast bewilder- 
ed mo, 0 Venerable, (by the saying, — After death no conscience 
remains.) I do not comprehend that ('soul).” Yajnavalkya 
said, — “ Behold, I verily do not create bewilderment ; behold 
this soul is indestructible ; its nature is without variance. IK 
“ For where there is, as it were, duality, there sees another 
another thing, there smells another another tiling, there tastes 
another another thing, there speaks another another thiinr 

o) 

there hears another another thing, there minds another an- 
other thing, there touches another another thing, there knows 
another another thing ; but how does one, to whom all has 
become mere soul, see any thing, how smell any thing, how 
taste any thing, how speak any thing, how hear any thing, 
how mind* any thing, how touch any thing, how know any 

thing ? How should lie know him by whom he knows this all? 

42 
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This soul is not this, nor ought else ; it is nnseizable ; for it 
cannot he seized ; it is not scattered ; for if cannot he scattered ; 
it is without contact ; for it comes not into contact ; it is with- 
out colour ; it is not subject to pain or destruction. How 
should one know the knower ? In this manner art thou in- 
structed, So far, 0 beloved Maitreyf, extends in truth im- 
mortality.” Having said thus, Yujuavalkya went to the 
forest, 15. 

SLrth Brahmana. 

Next follows the school commencing from Pautimdshya.l 
Pautimashya suceedeed Gaupavana,— Gaupavana, Pautiimishya, 
— Pautimdshya, Gaupavana,— Gaupavana, Kaus'ika, — Kaus'ita, 
Kaundinya, — Kami diuya, S'andilya, — Sdndilya, Kausika and 
Gautama — Gautama. 1. 

A'gnives'ya— A'gnives'ya,2 Gdrgya,— Gurgya, Gargya— Gur- 
gya, Gautama, — Gautama, Saitava, — Saitava Paras'aryaynna,— > 
Paras'arydyana, Gragyayana, — Gargydyana, Uddiilokayami — 
Udddlokiiyana, Jiivdlayana, — Jdvalayana, * iMadhyandimiyana,— 
Madhyandinayana, Saukarayana, — Sauk a ray an a, Kdshdyana, 
— Kdshdyan a, Sdyakayana, — Sayakayana, Kaus'ikdy am,— 
Kaus'ikdyani. 2. 

Ghritakaus'ika, — Ghritaknus'ika, Pards'arydyana, — Panis'- 
arydyana, Pdrds'arya, — PdrdVarya, J atdkarnya, — Jdtukarnya, 
A'surayana and Yaska, — A's u ray ana S rai vani, — Srainvani,Aupa- 
jandhani, — Aupaj andhaui , A'suri, — A'suri, Bhdrad vaj a, — Bhara- 
dvdja, A'treya, — A'tre'ya, Mant-i, — Manti, Gautama, — Gautama, 
Gautama, — Gautama, Y atsya, — Ydtsya, S'dndilya, — S'andilya, 
Kais'orya Kdpya, — Kaisorya, Kdpya, Kumaraharita, — Kuma- 

1 Two more lists of teachers are given in this Upanishad, viz. 4, 0, and (>, & 

a From A'gnives'ya to Kaus'ikdyani the names of teachers differ from 
those given in 4, 6, 2. 
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rali&rita, GtUava— Gdlav, V idarbhi Kaunditiy a,— Vidarbh 
Kaundinya, Y atsanipdt VAbhrava,— Vatsanapdt Vdbhravai 

Panfchdh Saubhara, — Pantbdh Saubliara, Aydsya A'ngirasa, 

Ayasya A'ngirasa, A'bhuti Tvdshtar,— A'bhuti Tvdshtar, Yis- 

yard pa Tvdshtar^ — Visvarupa Tvdshtar, the two As'vins, the 

two As'vins, Dadliyat Athrirvana,— Dadhyat Atharvana,Atharva 
Daiva,— Atharva Daiva, Mrityu Pradhvasana, — Mrityu Pradh- 
vasana, Pradhvasana, — Pradhvasana, Ekarishi, — Ekarishi, 
Viprachitti, — Yiprachitti, Yyashti, — Yyashti, Sdnaru,— Sa- 

nAru, Sanatana, San a tana, Sanaga, — Sanaga, Parameshthi, 

Parameshthi, Brahma, 1 — Brahma, is the self-existent ; saluta- 
tion to Brahma. 


FIFTH CHAPTER. 

First Brahmana . 

Infmito2 is that, 3 infinite is this. From the infinite one 
proceeds the infinite one. On taking the infinity4 0 f the infi- 
nite one, there is left infinity, 

1 Prameshtlii denotes Virafc, and Brahma, Iliranyigarblm.— S'. 

2 In the preceding four chapters I he knowledge of Brahma in his in 
dependent nature luis been explained ; in the present chapter the inodes of 
meditation on the soul in its vaiious relations arc set forth. These modes 
not at variance with the peifonnance of work, lead to a higher and higher 
state of existence, and effect the gradual liberation ‘of the soul from the 
woikl. Tho first of them is the Oink urn, as being the most eminent, after 
which follow the commands of restrain!, liberality, and compassion. — S'. 

3 That (adah) refers to the imperceptible Brahma, who is all-pervading 
a nd independent of any relation, this (idam) to Brahma as conceived under 
ro .itions, “ Infinite,” puma ; the literal meaning of which is full and 

ucn b . explains by not finite, all-pervading. It is finite, (or full), he con, 
jnues, as pervaded by the supreme soul, not by the individual soul, since 
latter is involved in relations. “The infinite,” — considered as effect 
proceeds from the infinite,” —considered as cause. — S'. 

, ^king^he infinite, literally the infinite one, and the sense is, com- 
Li .. m £ the one identical nature of Brahma, by the omission of all 
eut ive attributes. 
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Om is the ether, 1 is Brahma. The ether2 exists of old, 
the ether is the source of the wind, thus said the son of 
Kauravy&yani. That (Omkara) is the Veda. The Br&hmans 
know(vidur) that by this (name) one knows (Veda) all that is 
to be known (veditavya). 

Second Bralimana. 

The three-fold offspring of Prajapati, gods, men and Asms 
followed as religious students their father Prajapati. The 
gods, having finished their time of learning, said (to Prajapati), 
— d Tell us, 0, Venerable, (our duty).” He proclaimed to them 
the syllable Da. “Do you comprehend ?” They answered, 
— “ We do comprehend. Restrain your desires, hast thou said 
to us.” He said, — “ Om ! you have fully comprehended.” 

Then the men said to him, — “Tell us, 0 Venerable, (our 
duty).” He proclaimed to tliem the letter Da. “ Do you 
comprehend ?” They answered, — “ Wo do comprehend. Bo 
liberal, hast thou said to us.” Ho said, — “ Om ! you have fully 
comprehended.” Then the As liras said to him, “ Tell us, 0 
Venerable, (our duty).” He proclaimed to them the letter 
Da. u Do you comprehend ?” They answered, — “ Wo do 
comprehend. Be clement, hast thou said to us.” He said— 
“ Om ! you have fully comprehended.” The same is repeatedly 
a divine voice with the force of thunder, viz., the syallables/^, 
Da , Da, meaning, Be restrained (r/c/myatii), be liberal (</atta), 
and be clement (rlayadhvam). Therefore let one learn the 
triad of restraint, liberality and clemency. 3. 

1 According to S'., Brahma is the subject, and Kha (the ether) the l )rG ' 
dicate of the sentence, 

a iThejether (Kha) contains two meanings, as ancient it represents the 
supreme soul* an d as the source of the wind, it represents the infers* 
Brahma. The same applies to the sound Om, the representative of Kha/*'* 
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Third Bra'hmanal 

This Praj&pat# isHhe heart (hridaya),3 this Brahma, 4 this 
a ll. “Hridaya” consists of three syallables. The first syllabi© 
is llri. To him who thus knows, the senses and the rest& 
perform (abhi/iaranti), (their work). The second syllable 
is J)a* The senses and the rest bestow (dadati) (power) on 
him who thus knows. The third syllable is Ya. Ho who thus 
knows, proceeds, (eii) to heaven, (his) place. 

Fourth Bra'hmana. 

TliisG (Brahma) was oven truth.7 Whoever knows that ho, the 
great, the venerable, the first-born, 8 is the true Brahma, con- 
quers (his enemy), as (the true Brahma conquers the worlds), and 
destroys him (also) ; for Brahma is truth. 

Fifth Bra' hmanaS* 

WaterlO was at first this (world).ll Water created truth. 

1 Restraint, liberality and clemency are the highest of all modes of adora- 
tion ; for he, whose passions are subdued, who is not desirous of gain, and 
who is merciful, is in possession of all those inodes, In the preceding two 
Bnihmanas the meditation on Brahma without attributes has been explain- 
ed, the present show the elevated places, obtained from meditating on 
Brahma as endowed with attributes. 

2 The creator, of all beings. — S'. 

3 The intellect, abiding in the heart. — S'. 

4 Brahma, from his growing (briliatlwdt) and from his being the soul of 

all. — S'. 

5 The rest, according to S'., means the object of the senses, as sound, etc., 
0 In tlio text the demonstrative pronoun “*tat” is three times repeated. 

According to S', the first refers to Brahma, described by the name of the 
heart in the preceding Brahmai^i, the second connects it with “ 6tat” which 
is to enunciate some other predicate of Brahma, and the third “ tat” indicates 
the now predicate. 

7 Truth, Sachcha tyachcha murtanehamurtancha Jsatyain Brahma pan- 
chabhu'tatmakam, vid. p. 175, (2, 3, 1.) 

B Born before every other being which has a worldly existence. — S'. 

9 This Bralnnana has the object of extolling the true Brahma.— S', 

10 Watyr indicates here the unmanifested state of the world, before its 
creation, together with the creator, therefore the seeds of all creation.— S'. 

11 The world in its manifestation.— b'. 
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Truth is Brahma, 1 Brahma (created) Praja'pati,2 Prajapati the 
gods. The gods adore even truth. Tlio name of HSatya (truth) 
consists of three syllables. The first syllable is (i Sa ,” the 
Second syllable** Ti ” and the third syllable “ Ya ” Tho first 
and the last syllables (Sa and Ya) are truth3 thp middle is false- 
hood (anrita) falsehood, is on either side encompassed by truth ; 
thero is, (therefore), a preponderance of truth. Falsehood does 
not hurt him who (tints) knows. 1. 

That truth4 ig A'ditya, the Purusha, (dwelling) in that orb, and 
also the Purusha, (dwelling) in tlto right eye. They abide in 
each other. The former abides through his rays in the latter, ,5 
and tho latter in the former through his souses. When ho 
quits the body, ho beholds that pure orb tho rays do return 
to him. 2. 

Bhu (the earth?) is the liead^ of the Purusha, dwelling in 
that orb, there being one head and also one syllable, — Bliuvah 
(the atmosphere) the arms,— thero being two arms, and also 
two syllables, — Swah (the heavens) the foundation, 9 — thero 
being two foundations and also two syllables. His representative 


1 The first born, lliranyagharblia, or the Su'lratma. — S'. 

2 Or the Virafc.— S'. 

2 Because these two syllables occur neither in the word “ mrityu” («lcatli) 
nor in the word anrita,” wlple the middle syllable “ ta” is found as well 
in “ mrityu” as in “ anrita.” — S'. 

4 This section exhibits the meditation on the true Brahma in the several 
localities. — S'. 

6 The sun assists man by the manifestation of objects, and man the sun 
by perception. — S'. 

8 The moon.— S'. 

7 This section replies to the question, which are the sacred names anc 
the corresponding parts of the body of the Purusha Avhose name is “ Satya» 
in that orb, — S'. 

8 Tho head from its excellence, — S', 

» Denoting “ foot.” 
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name is Aharl (day) ; for whoever thus knows, destroys (hanti) 
and relinquishes (jah&ti) sin. 3. 

Bhu is the head of tho Purusha, dwelling in the right eye, — 
there being one head and also one syllable, — Bhuvah, tho arms, 
—there being two arms and also two syllables. — Swah tho 
foundation, — there being two foundations and also two syllables. 
His representative name is Ahum, 2 for whoever thus knows, 
destroys and relinquishes sin. 4. 

Sivth IJra'mkana. 

The Purusha, who resembles'* mind, is the true light ;4 (ho 
abides) within the heart, (in size) like a grain of rice or barley .5 
Ho is the Ruler of all, tho sovereign lord of all ; ho overrules 
whatever exists in this universe. 

Seventh Brahmana . 

It is said, that “vidyut” (lightning) is Brahma, for vidyut is 
derived from vidanat, (tearing asunder**). Whosoever thus 
knows, that Brahma is vidyut, tears assunder the sins of that 
(soul) ; for vidyut is even Brahma. 

Eighth Brahmana . 

Let one meditate on speech (under the semblance of) a 
milch-cow. Her four udders are the words Swa'lia', Vasliat, 

1 Ahar is hero derived from the root “ lid” meaning either to" destroy, or 

to relinquish. 

2 The derivation of Aham is here the same as that of Ahar. 

3 S', explains the affix “mnya” in “ manamaya,” not by “ Swarupa” (of 
the same nature with the mind), but by “ object of the mind,” because 
comprehended either in or by the mind. 

4 because the mind manifests all, and everything is an object of the 
mind. S'. 

fi Wid. Kktha. TJ. 3, 11, and S'wetas'watara U. 3, 13. 

6 f rom tearing asunder the darkness; for by destroying the darkness- of 
the clouds, lightning is manifested, fc/. 
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Hanta and Swa'dha.l Two udders, the words Swdhd and 
Vashat, feed the gods, the word Hanta (feeds) men, and the 
word Swadhd the forefathers. Her bull is life, her young one 
the mind. 

Ninth Bra'hmana. , 

The fire whose name is Vaiswanara is that fire in the midst 
of the body, by which all tho food that is eaten is digested. 
From this (fire) arises a noise which one hears on closing his 
ears. When he2 quits the body, ho does not hoar the noise. 
Tenth Brahmana . 3 

When the Purusluvl proceeds from this world (to anoilier), 
he comes to the air. Tho air opens there as wide for him 
as the aperture of a chariot- wheel. By this (aperture) ho 
ascends, (and) comes to the sun. The same opens there for 
him as wide as the aperture of a Lamhara.S By this ho 
ascends, and comes to the moon. The same opens there lor 
him as wido as the aperture of a small drum. By this ho 
ascends, and come to the world, 6 where there is no grief, 
where there is no snow there he dwells endless years.3 
Eleventh Brahmana . 

Tho greatest pain surely is that, which one endures from 
sickness. Whoever thus knows, gains the highest ^orM. 
The greatest pain surely is (to think) that they carry one 
after death to the forest. Whoever thus k nows, gains . the 

1 Ghee is offered to the gods hv pronouncing “ Swillia and vashat,' 1 rice to 
men by saying “Hanta,” and “Sw.tdha” to the forefathers by snying“Swadha. 

2 The individual who experiences pain or pleasure in the body.— & 

« In this Brahmana. the fruits, consequent upon the abovomentionw 
kinds of meditation, are stated. — S' . 

4 The Purusha who has the knowledge before described,— S'. 

5 A kind of musical instrument, probably a large drum. 

• To the world of Prajdpati.— S'. f 

t Grief denotes mental pain, and snow pain, arising from the body.- ^ • 

* Many Kalpas of Brahm6,— S'. 
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highest world* The greatest pain surely is (to think) that 
tliey lay the (body of % the) deceased in the fire. Whoever thus 
knows, gains the highest world. 

Twelfth Bra' hmana. 

Some say, u Pood is Brahma/’ This is not so ; food decays, 1 
without (the support of) life. Others say, “ Lite 0 Brahma.” 
This is not so; life dries up without (the support of) food. 
Those deities^ verily, when becoming one, attain the highest 
state. 3 Thus (reflecting) lYurida said to his lather, — ( hut 
L do any good or evil to one who thu.-, knows ?” lie 
uns\vercd (cheeking him) with his hand, — u l>o not (speak 
thus), 0 Pdtrida ; for who, that is, the unity of them, can 
over obtain the highest stab* S'* 9 lie-t said to him “ Vi food 
is verily u Vi for all these beings enter 5 food, (Again he 
said to him) “ Bam life verily is Bam ; for all these beings 
sport in life. Into him who thus knows, enter all beings ; in 
him sport all beings. 

Thirteenth Brat hmami . 

The Dkthati is verily life ; therefore (let one meditate on 
the* Uktha; for life causes this all to spring up, (uttlmpayuti). 
From him who thus knows, springs up a son who knows the 
Uktha, and is firm. Whoever thus knows, gains the same 
nature? and the same place with the Uktha. 1. 

1 While Brahma is without decay. — S'. 

2 Food and life. 

3 The state of Brahma. 

; The father, 

0 Are dependent upon food. 

c I lxtha is the principal mantra in llic rile called Mahal mita. The Uktha 
h the principal rite, and life Is also first among the other functions. «S'. 

7 Y. evphiiiis Sayujya by identity of body, oigans and consciousness, 
vi, l p. .Vi. The Sayujya and SalokaU are Mw/oftbo five kinds of liberation 
' v hu U nre specified in the S'ri-Bhagavat, 3, 2i), vu. S'ulokya, S'arsU, S'amipya, 
^•u'upy ;i ;uu | ]£i ta » wa> , Vid. iSabda K. 1>. 
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Xhe Yajur is verily life ; therefore (let one meditate on) the 
Yajur ; for in life are all these beings unitfed (ynjyante). With 
him who thus knows are all beings united for the sake of his 
superiority. Whoever thus knows, obtains the same nature 
and the same place with the Yajur. 2. 

The SAma is verily life ; therefore (let one meditate on) the 
SAma ; for in life meet all these beings together (Samyamhi), 
For him who thus knows meet all these beings together for 
the sake of his superiority. Whoever thus knows, obtains the 
same nature and the same place with the SAma. 3. 

The Kshattra is verily life ; (therefore let one meditate on) 
the Kshattra; for life saves (tr Ay ate) this (body), when it is 
wounded (Kshanitoh). Whoever thus knows, gains the 
Kshattra which is Attra, 1 and obtains the same nature and 
the same place with the Kshattra. 4. 

Fourteenth Jlra'hmana.% 

Bhumi (earth), Antarlksha (the atmosphere), Dyau (the 
heavens) are eight syllables ;3 the first foot of the GAyatri 
consists of eight syllables ; this (foot) of the GAyatri is that 
(nature of the earth, of the atmosphere and of the heavens). 
Whoever thus knows the (first) foot of the GAyatri, conquers 
all that is in the three worlds. 1. 

The Ricliah, Yajunslii (and) Samani are eight syllables ; the 
second foot of the GAyatri consists of eight syllables j jjg 

1 Attra means, according to S'., what is not preserved by another (n» 
tr&yate anyena ke nochit, iti attrain). Kshattra which is Attra seems 
denote one who is not preserved by any body else, that is to say, who P r 

serves himself. t] 10 

2 g'. gives the following introduction to the fourteenth Brahmana. ^ 
meditation upon Brahma, as endowed with many fictitious attributes ^ 
as the heart, &c., has been explained ; the present Brdlimana is“to set 
the meditation upon him, represented by the Gayatri. - 

a See a similar play with letters Chh. U. 1, 3, 6 7, 
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(foot) of the Gdyatri is that (nature of the three Vddas). 
Whoever thus knows, conquers all that is conquerable by the 
knowledge of three Vedas. 2. 

Prdna (the vital air which goes forward), Apdna (the vital 
air which descends,) (and) Vydna (the vital air which equal- 
ises), these are eight syllables ; the third foot of the Gdyatri 
consists of eight syllables ; this (foot) of the Gdyatri is that 
(nature of the three vital airs). Whoever thus knows the third 
foot of the (Gdyatri) conquers all that has life. Again, the 
turiya (the fourth), the Dars'ata foot of the Gayatri, is the 
Paro Rdjd,l which sheds rays. What is (commonly called) 
Chaturtha, (the fourth), is (the same as) the “ turiya.” It is, as 
it were, behold (dadris'e) ; hence it is called the Dars'ata foot. 
(It is called) Paro Rdjd, because it sheds rays upon all the dust- 
born creatures of tho universe. Whoever thus knows that 
(foot of the Gdyatri), is radiant with power and glory. 3. 

This Gdyatri2 is founded upon the fourth, the Dars'ata foot, 
tho Paro Rdjd. This (fourth foot) is founded upon truth. The 
eye is verily truth ; for (that) the eye in truth, (is evident). 
Hence, if at present two have entered upon a dispute (one saying), 
—I have seen, (the other), — I have heard, then we believe him, 
who ha!* said, I have seen. Truth is founded upon power ; 
hfe is verily power. Upon this life (truth) is founded. There- 
fore it is said, power is stronger than truth.3 In the same man* 
ner the Gayatri is founded upon that which bears a relation to 
the soul for this (Gdyatri) preserves (tattre) 'the Gayas ; the 
vital organs (Prdnali) are the Gayas ; therefore, because it pre- 
serves the Gayas (gaydas tattre), it is called Gdyatri. The 

J ^ aro IJaja, A'ditya or the sun, the representative of Brahma, 
ibis Gayatri with its three feet representing the world in its twofold 
as being endowed with form, and as being without form,— -S', 

3 Vid. Chh. U. 7, 8. 
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Savitri which hoi teaches, is this (G&yatri) : it preserves the life 
of him to whom he has* taught it. 4. e 

Somc2 call this Savitri Annstnp, (saying)/* Speech is Anas- 
tap ; we repeat that speech is Annstnp.” Let none do so, lot 
him call the G&yatri Savitri. If one who" thus* knows, receive 
even many (gifts), 3 yet he would not receive so much as is 
equal to one foot of the Gayntri. 5. 

If one receive the three worlds, full (of all their riches), lie 
would obtain (no more than is equal to) the first foot. Again 
if one receive as much as the science or the three Vedas ex- 
tends, he would obtain (no more than what is equal to) tho 
second foot. Again, if one receive as much as all that has 
life extends, he would obtain (no more than what is equal to) its 
third foot. Again, the fourth Dars'ata Taro Ihtja, foot ot the 
G&yatri is never by any one obtainable.! lienee how could 
he receive (an equivalent) which extends so far ? 6. 


The praise of this Gayatri is given in the following Man- 
tra ? — Thou art of one foot/' of two feet, of three feet, and of 
four feet ; for thou art not obtained, Habitation to thy fourth 
Dars&ta Faro Raja foot. May this (enemy of thine)** not ac- 
complish this (work) A If (one who thus knows) hates any 
body (and makes against him this invocation), “ this (mao 
is my enemy) ; may his wish not he accomplished,” then tho 

1 Tlie teacher. 

2 Some followers of Veda schools. 

* Many gifts, at tlie time of investiture, when the pupil begs for r lC * 


sents. 

, 4 Obtainable by any wealth which may be given. 

6 rpj ie f LVa t, foot, representing the three worlds, the second representing 1 


knowledge of the three Vedas, the third representing all lining ereatnu \ ^ 
o Enemy, sin. The sentence is elliptical, but the. above sense app*' 511 *' . 
be intended ; which is corroborated by the explanation given/>y "the * l‘ a1 


shad itself. 

7 By n hitb he seeks to hi.nn thee. 



FIFTIT CHAPTER. FOURTEENTH BRA'hMANA. 


341 


wish of the latter will verily not be accomplished, if he make 
against him the invocation, “ I have obtained his wish.” 7. 

danak, the king of the Videhas, thus addressed Bufcila, tho 
son of As'watara, — “ (If) thy saying that thou knowest the 
Gayatri (be trim) then why hast thou become an elephant to 
carry (me)?” 

lie said, — “ I did not know the mouth of the G&vatri, 0 
king of kings.” Its mouth is fire. Even much wood, thrown 
ini o fire, is consumed by the same ; in the like manner, one 
vdio thus knows, although committing many sins, consumes 
them all, becomes clean and pure, and is without decay and 
immortal. 14. 

Open, O Pushan, the mouth of truth, concealed in the golden 
vessel, 1 to (me who have been) devoted to true piety, for tho 
sake of beholding (tho truth). 0 Pushan, 2 thou solo Iiislii,^ 
Yuma, Siirya, son of Prajapati, do withhold thy rays, diminish 
thy splendour, that I may behold thy most auspicious form. I, 
that Purusha, am immortal. (Let) my vital air (join) the wind : 
then (lot) my body, when reduced to ashes, (join) the earth. 
Om ! Kratu, remember (my) acts ; Remember, 0 Kratu, 
remember my acts, remember ! Guide (me), O Agni, by the 
road of bliss to enjoyment ; O god, who knowest all dispositions, 
deliver (me from) crooked sin. Let us offer thee our best 
Sidutation.4 

1 »S'anltara thus explains this passage : He who has performed both, acts of 
know ledfvcs and rites, prays to the sun at the time of his death, holding a 
Kuldou vessel in his hands. As a valuable thing is concealed in a vessel, so 
I*ndmi;t, who is denoted as truth (vid. f>, d.), and who abides in the resplend- 
cr d orb of the sun, is concealed from him whose mind is not concentrated. 

2 Pushan from Poshanat, because he upholds the world. 

3 liishi from Dars'anat, the sole beholder, or from ri to go. Surya, ek6ki 
c Ulr :»tili; Yttina, jagatah sanyamanam tatkritam. — S'. 

.Hie whole passage is nearly identical with V/ijasaneya S. U. 15 — 18. 
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SIXTH CHAPTER. 

First Bra'hmana. 

Whoeverl knows what is oldest and best, 2 becomes the oldest 
and best among his own. Life is verily what is oldest and best. 
Whoever thus knows, becomes the oldest and best amongst his 
own and also amongst others, should he wish so. 1. 

Whoever knows the best foundation^ becomes best founded 
among liis. own. Speech is verily best founded. Whoever tlnis 
knows, becomes best founded amongst his own, and also 
amongst others, should he wish so. 2. 

Whoeverknows the best standing place, is best placed ; be 
stands firmly on what is oven and uneven. The eye** is verily 
a firm standing place ; for by the eye he stands firmly on what 

1 It has been declared that life is the Gayatri. For what reason again is 
the Gayatri represented by life, and not* by speech or other functions 1 The 
answer is, because life' is the oldest and best, not so speech, etc. The pre- 
sent chapter lias the object to determine, how life Juts those attributes. Or 
the connection of this with the preceding chapter may also thus be stated,— 
The meditation upon life in preference to the other organs has been declar- 
ed, life being the Uktha, Yajhr, Saina, etc. The meditation upon life which 
in the former chapter has been enunciated merely as to its principal qualities s 
is here continued, although it is not meant to conclude this meditation. This 
chapter, as is evident even from the name of u compilation ” which it bears 
has rather the object to enumerate the special fruits, hot mentioned before* 
which result from a meditation on life. — S'. This introduction of S'. is thus 
prefaced by A'. G. The Omkara, the triad of restraint, liberality and cle- 
mency, the meditation upon what is Brahma and what is not Brahma, th e 
fruit of such a meditation, the place gained thereby, and the adoration of 
A'ditya and the other deities, have been set forth in the fifth chapter. H 10 
sixth chapter has the object to explain especially the meditation on that 
which is not Brahma together with the fruit, resulting from it, and also cer- 
tain ceremonies, of which the Srhnantha is the first. 

- * Yid. Chh&nd. U. .5, 2, 4. Br. A'. U. 4, 1, 3. 

8 Vasightha means either best founded, or best clothed, of which is th® 
effect from a superior power of speech. S'. Yid, Ch. 5, 2, 4. Br. A'. 4, b 2. 

4 Br, A'. 4, 1, 4. 
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is even and uneven. Whoever thus knows, stands firmly upon 
what is even and uudYen. 3. 

Whoever knows what is treasure, obtains whatever he de- 
sires. The carl is treasure ; for in the ear all the Vedas aro 
treasured. Whoever thus knows, obtains whatever he desires. 

Whoever knows the place of refuged becomes a place of refuge 
amogst his own. Mind3 i* verily the place of refuge. Whoever 
thus knows becomes a place of refuge amongst his own. 5. . 


Whoever knows Praj&pati (the lord of creation), becomes rich 
in offspring and in cattle. The seed is the source of creation. 
Whoever thus knows, creates offspring, and becomes rich in 
cattle. 6. 


The vital organs, 1 * 3 4 * 6 disputing about their superiority, went to 
Brahm&,5 and spoke to him, — “ Who amongst us is best 
founded.” He said, — “ He amongst you is best founded, by 
whose departure the body is thought to suffer most.” 7. 

Speech departed, lieturning after the absence of a year, it 
said, “ How could you live without me?” They said, — “ As 
dumb people who do not speak by speech, breathing by the vital 
breath, seeing by the eye, hearing by the car, thinking by the 
mind, and begetting children, so have we lived.” Then speech 
re-entered (the body). 

The eye departed. Returning after the absence of a year, it 
said , — u How could you live without me?” They said— “ As 


1 Br. A'. 4, 1, 5. 

3 For. the mind is the place, upon which the organs and their objects aro 
dependent, the objects of the senses being enjoyed by the soul through the 


mind.— S'. 

3 Vid. Br.)A' 4,1, 6. J , 

4 Speech and the rest. S'. Vid. chh. U. 5-15, Praa'n, U. 2, 2-4, where 

die dispute among the organs is also described. 

6 Brahma ^means here Prajapati. 
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blind people, who do not see by the eye, (live), breathing by 
vital breath, speaking by the organ of speech, hearing by ih 0 
ear, thinking by the mind, and begetting children, so have we 
lived.” Then the eye re-entered (the body). 8. 

The ©ar departed. Returning after the absence of a year, 
jt said- •“ How could you live without me?” They said,— 
“ As deaf people, who do not hear by the ear, (live), breathing 
by the vital breath, speaking by the organ of speech, seeing by 
the eye, thinking by the mind, and begetting children, so ha\c 
we lived. 5 * Then the ear re-entered (the body). ( J. 

The mind departed. Returning after the absence of a year, 
it said, — “ How could you live without me? 55 “ They said.— 
“As idiots who do not think by tlic mind, (live), breathing by 
the vital breath, speaking by the organ of speech, seeing by the 
eye, hearing by the ear, and begetting children, so have wo 
lived.** Then the mind re-entered (the body). 10. 

The organ of generation departed. Returning after the 
absence of a year, it said, — “ How could' you live without mo?'’ 
They said,- u As impotent people who do not beget children 
(live), breathing by the viial breath, speaking by the organ of 
speech, seeing by the eye, hearing by the ear, and thinking hy 
the mind, so have we lived.” Then the organ of general ion 
re-entered (the body). 12. 

Then, the vital breath being about to depart, as a greal, 
noble horse, born in the Sindlm country, raises its hoofs, ^ 
shook those vital organs (from their places). They said, — U° 
not depart, 0 Venerable. We cannot live without thee.” “ h 
I am such, then offer sacrifice! to me.** "(They answered,) — “ 3e 
it so.*’ 13. 


1 Or, as 8'. explains it, “ tribute. 3 
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Speech said, — “ That I am founded, is, because thou art 
founded.” The eye .laid, “That I am a standing place, is,’ 
because thou art a standing place.” The ear said, — “ That I am 
a treasure, is, because thou art a treasure;” The mind said, 
“ That I am a place of refuge, is, because thou art a place of 
refuge.” The organ of generation said,— “ That I am a source 
of procreation, is, because thou art a source of procreation*” 
(Life said,) — “If I ani such, what then is my food, what 
then is my foundation ? ” (They said),— “ All this what* 
soever, horses, worms, small insects, locusts, and so on, is thy 
iood ; the waiters are thy dwelling' place.* 1 He "who thus 
knows, does not eat (any food) which is not to be eaten, 2 nor 
does he take (any gift; which is not to be taken, 3 Therefore 
those acquainted with the Vedas who thus know', sip water 
"lien commencing to cat, and sip wafer (again) after they have 
eaten, thinking, that (thereby) they have clothed the naked 
(life). 

Second Brahmand. 

»Swetakdfcu,4 A'runeya, r > came to the assembly of the Pan* 

' r . 

1 'Or thy garment. 

“ He is not guilty of any fault by eating food which is prohibited. 

3 Thus I rendered “ tmannam” in accordance with S'ankara’s explanation 
d b the same term which in the first half of the sentence is translated by 
not to be eaten. 5 ’ 

i All that has been omitted in the former chapters of this U pan is had, is 
t° he mentioned in this part, the “ Klrilakaucla.” At the end of the seventh 
chapter he who’ has been addicted during his life to both, to knowledge and to 
die performance of rites, asks on the approach of death for the road of Agni 
tith the words “ Agni lead the on the good pitth.” By the qualification of 
good 5 ' the existence of many pa ths is indicated,- and the roads themselves ar£ 
towards the acquirement of the effects, resulting from works. They 
Kennedy g’how the whole result of worldly endeavours, be they works flow. 

* roni mere natural knowledge or from scriptural knowledge. Although, 
ttrelore, natural sin has been explained in the words “ threefold is the 
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ehalsa. He came to Pravuhana, the son of Jibalu, who wag 
attended by liis courtiers. . Seeing him, ho Saluted him by the 
words , — u Is it thon, 0 youth ?”l. He answered, “ Ah, yes, 
O friend.” 1 2 * * “ Art thou instructed by thy father ? ” He saidi 
“ Om (I am )” 1. 

“Dost thou know, how the creatures who depart this life, 
proceed on different roads? 5 ’ He said, — “ I do not know.” 
“ Dost thou know, how they return to this world He said,— 
u I do not know.” “ Dost thou know, how many, who have 
quitted again and again this world, no more return to it i ’ He 
said, — “ I do not know.” “ Dost thou know at which sacrifice 
the waters become the words of man, and rise to speak ?” He 
said, — “ I do not know ” “ Dost fhou know the means of obtain- 
ing the road, which is called Devayana, or the road, called 
Pitriyana, (that is to say, dost thou know) by which work the 
road to the world of the gods or of the forefathers is obtained? 

offspring of PrajApati, ” and also its effects in the words : “ He has 
not to perform this work,“ and although the consequences of scriptural know- 
ledge have been set forth at the end of the toj>ic on “the obtaining of the 
nature of the three-fold food ” and at the commencement of the knowledge 
of Brahma, as implied in the injunction to abstain from those consequences, 
yet it lias merely been said, that by work alone the world of the forefathers 
and by knowledge and by work, accompanied with knowledge, the world of the 
gods is gained, but by w hat means either is to be obtained has not keen 
stated. To exhibit them and to give finally a succinct view of the whole 
meaning of the S'&stra, is the object of the present^ Khilakfinda. S'.—The 
present narrative, with the modification of some words, is essentially the 
same with Chh. U. 5, 3—10. 

5 A'run^ya, the son of A'runi, who is the son of Aruni. — S'. 

1 The address of the king is merely KumAra, of which the last syllable is 

Pluta (three times the length of a short vowel), to indicate contempt* 
•ays — S'. 

* 3'w^taketu returns the salutation of the king by the simple syN* e 

‘Bho* with Pluta, which, according to S'., is not a particle suited in addrew 

ing a king, 
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It is heard (also) the words of the Rislu.l I heard of two 
roads, the onea of th% forefathers; awl the other of the gods 
(either of which must be proceeded on) by mortals. As 
distant as is the father from the mother, 3 ( so distant is the one 
road from the oilier.)” “I do not know anything of all this,” 
said lie. 2. 

Then he invitee! him to sit. Not heeding fcke profiled seat 
the youth hastened away. He went to. his father and said to 
him, u Hast thou not before declared us to bo instructed (in 
all science)? ” “ What then, O youth of subtile mind?’' 

“ The man whose companions are kings, asked me five 
questions, of which I did not know one.” "Which are 
they ? ” “ These, ” and he mentioned them one after another. .3. 

He said, “ Thou must know,. O beloved' one, that I told 
thee all which I know myself. Up then. Going there, let 
us perform the service of a Brahma student (to the king.) 
“Do thou go, Q. Venerable.” Gautama went, where Pra- 
Yuliana, the son of Jibala Judd his residence.. (The king) 
bunging a seat for him, had (also) water brought ; then he 
made tho oblation according to rite. He said to. him, “ We 
giant thee a boon, 4 0 respected Gautama.” 4. 

He said, — (If accept) the boon which thou hast promised 
Explain to me the wont which thou hast said before to 
the youth.” 5. 

He said, a That is a boon concerning gods ; name one con- 
cerning men.”' 6. 


1 Of the* Mantra.— S', 
s ^ eac ^ u g to the world of the forefathers* 

athej and mother denote heaven and earth, the two halves of the 
*«indan e egg.—S'. 

by which is meant a gift of cows, horses, etc.— S'. 
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Me said, “ Thou kiunyest veil, X have enough of gold, of rows 
and horses, fpmalo slaves, dependents amf garments. Do thou 
not withhold from us thp gift which is great, permanent, and 
extends (to many generations.) He said, Verily according 
tq rite thou desirest, O Gautama, (to obtain .knowledge from 
me.)” He said, “ I approach thee as pupil according to 
the rite. n l With words others also a]>proached of old2 (their 
teachers.) lie resided there through the mere nayic of a 
respectful gift. 7. 

He said, “ Do not hold us guilty, O Gautama, as thy 
forefathers (held not guilty my forefathers). That this know- 
ledge in former times was not possessed by a Drahmana thou 
hnowest thyself. But 1 will explain it to thee; for whoever 
pould refuse it to one who thus speaks. 8, 

That worlds is the fire, 0 Gautama. The sun A'diiya w 
its fuel ; his rays the smoke ;4 tlie day the flame ; r> tlu> 
quarters the coals the within lying quarters" the sparks. The 
gods I * 3 * * 6 * 8 offer faith to this Are. From this offering king s oma 
springs forth- 8 9. 


I Enjoined by thp S'astva.— S'. 

a Brainpans went to Kshatriyas, or K&hatriyas to Vais'yas. for acquiring 
knowledge, only with words, and not with presents. 

3 The king answers fir.st the fourth question, because, says S'., on its 

solution also the other questions are solved. That world, viz., the heavens. 

* As likewise rising from the fuel. — S', 

6 Being alike through manifestation. — S'. 

6 Resembling them by their bringing to rest. — S'. 

T Flying off from the other quarters like the sparks from fire.— S'. 

® Indra, and the rest. — S'. 

V lip is king of the forefathers and of the Brahmans.— Sf. 
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Or Parjanya,! is fire, — 0 Gautama ; the year2 is its fuel 
ihe clouds tlio smoke ;3 the lightning the flame ;4 the 

1 Parjanya, the second locality of the offerings, is the tutelary deity cf 
rain. — S'. 

2 The two offerings of the fire sacrifice, viz., the offerings’ in the morning 
and in the evening* exist in this world in a manifested form, as do also the 
necessary appliances of the sacrifice, viz., the sacrificial file, the wood, the coals 
and the sparks of the fire, the things w Inch are offered as milk, ghee, etc. When 
they ;i*e to the other world, to heaven or their unmanifested state, they exist 
according to their subtile nature as do also those appliances. Again, at the 
time of manifestation, or at the creation of the world the ceremonial work i» 
changed by assuming the state of the fire of the atmosphere, etc. The same 
changes undergoes also at. present the work, called fire-saetifiee. Jn thin 
manner the whole world is the effect of the invisible changes of the two offer- 
ings of the fire-sacrifice. Those six necessary appliances will be mentioned 
afterwards for the sake of extolling the two offerings ; but here, where the 
consequences, resulting from the work of the .sacrifices arc to be explained, 
the object is to set forth the doctrine of the five fires as the cause of obtain- 
ing tlic northern path for the enjoyment of ihe fruit derived from special 
w<>rk. The organs of the body in their relation to the soul are here the 
offering priests of the fire-sacrifice. Considered in their relation to the gods, 
they are Indra and the other gods who are the ottering priests for the fire of 
heaven, etc. They offer the fire-sacrifice for the sake of the fruit, derived 
from it. When they have enjoyed the whole fruit, they perform the same 
sacrifice again. In this manner the organs are called gods. Tn this our present 
shite, also, any offering, as milk, etc., dependent on the rite of the fire 
sacrifice, which has been thrown in the sacrificial fire and consumed by it, 
enters in its invisible, subtile form, together with the sacrifice!*, this world 
further in the form of smoke, the atmpspherc, and from the atmospheres 
the heavens. These are the subtile waters, the effeet of offerings, the part 
°i .he fire-sacrifice, bearing the name of faith, which at the world of the 
moon create another body for the saerificer, and when entering the heavens, 
11 re offered. Therefore the waters which are parts of the tire-sacrifice and 
die cause that the sacrifice obtains another body in the world of the moon, 
Recalled faith. They bear the name of waters, because the greater part 
~»f their composition is water. The lire sacrifice however, is merely a repre- 
sentative of all the other V&iaic rites, and wluit has been said about the 
former, applies also to the latter. — S'. 

3 Ihey are smoke, either from their being produced from smoke o? 
frmn their similar appearance. — S'. 

1 Both having the power of manifestation.— S'. 
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thunderbolt the coals l ; the thunder claps the sparks.2 The god& 
offer king Soma to this fire. From thisfoffering rain springs 
forth. 10. 

This worlds is fire, 0 Gautama. The earth is its fuel ;4 
fire the smoke •£ night the flame ;6 the moon the coals 
the stars the sparks. The gods offer rain to this fire. From 
this offering food springs forth, 11.. 

Man is fire, 0 Gautama. His open mouth is the fuel 
breath the smoke speech, the flame ;10 the eye the coals ; the 
ear the sparks. The gods offer food in this fire. From this 
offering seed springs forth. 12L. 

Woman is fire, 0 Gautama, her haunch the fuel ; the Labs 
on the body the smoke ;il the organ of generation the flame ;12. 


I Bath being alike extinguishable and hard. — S'. 

3 Both flying off and being alike frequent. — S'. 

3 This world, the place where living creatures are born, and have their 
enjoyment. — S'. 

4 Far by the earth, furnished with the meana of enjoymement fun 
innumerable living creatures, tills world is nourished.— S'. 

6 It is. fire, as rising from the earth in the same manner as smoke from* 
fire. -S'. 

6 The night is the flame, because as the flame has its origin, from the* 
connection of fuel with fire, so the night from the connection with its fuel 
viz., the earth, the darkness of the night being called the shadow of the- 
earth, S'. To which A'. G. adds; for darkness is the place of Balm, and 
this is the shadow of the earth. 

? The moon is the coals, from similarity of origin ; for as front the name, 
coals are produced, so the moon is produced in the night. Or because both* 
are alike extinguishable. — S 

3 For through the mouth man is lighted up, L e. enlightened with regard! 
to speech, study of the Vedas, etc. — S* 

® Both rising equally upwards. — S'. 

10 From their like power of manifestation.— S'. 

II Bqth rising equally upwards,— S'. 

13 From likeness of colour.— S'. 
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cohabitation the coals ;l the fits of enjoyment the sparks The 

«**f offe !/ e !? itt thi $ fire - Vrma this offering man springs 
forth. 2 He lives as long as he lives.3 When he dies. 13 . 

Then they* take him5 to the fire ; his fire becomes fire": his 
fuel, fuel ; his smoke, smoke ; his flame, flame ; his coals 
coals ; his sparfc, sparks. The gods offer man in this fire! 
From this offering, man in radiant splendour springs forth 14 
Those 6 who have t his knowledge^ and those who in’ the 
1'Both equally extinguishing. — S'. ~~ * 

a la this manner the waters, bearing the name of faith, arc gradually 
effered in the fires of heaven, of Parjanya, of this world, of man, and of 
woman, and having assumed gradually a grosser and grosser shape, they 
ire the cause of the creation of man. And thereby the fourth ' question 
vk, “ Dost thou know, at the offering of which sacrifice, the waters becoming 
the worlds of man, rise to speak V> is decided, viz., they ltccome so, on the 
performance of the fifth offering in the fire which is woman, when the waters 
become seed. — S'. 


3 As long as the fruit of the work continues, which had been the cause 
of his having assume i his present body.— S'. 

4 The Ritwigs or priests, performing the last rites. — S'. 

5 The deceased who in this case is himself the offering.— S f . 

* The present section replies to the first question and to part of the fifth, 
viz. “Does thou know, in what way tlie creatures, departing this life proceed 

different roads V' and “ Dost thou know the means of obtaining the road 
which is called Devay&na ?” 


7 Those who thus know. This knowledge does not refer to one of those 
"res only, but to the five fires together, as is evident from the Chh. TJ., 
where (5, 10, 10) the knowledge of tlie five first is expressly mentioned with 
reference to the same^opic. The knowledge concerns the nature of those 
first and not the comparisons, which are only made for the sake of extolling 
e fire-sacrifice. But who are those who thus know? not the househelders 
, n S enera l *» for those among them who have not the knowledge of the five 
res, are to gain the worlds of smoke as the fruit, etc. resulting from sacri- 
ee, gifts and austerity, (16). Not those who have retired to the forest, nor 
e lgiuos mendicants ; for they arc mentioned in the passage of the text 
^Mediately following, “ those who in the forest,” and the knowledge of the 
ihafc^r 68 has connection with the work of the householders, and not with 
of hermits, or religious mendicants. Nor lastly the Brahmacharis, 
^§* er entering upon the northern path is proved by the Smriti. 
64 e ore the words “those who know,” refer to the house-holders who 
Ve * knowledge of the five fires. — S'. 
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fordstl Aieditatti with faitli on truth, 2 obtain the flame, 3 from 
the flame the clay *, from the day the light* half of the moon ; 
Irom the light half of the moon the six months when the sun 
moves to the north ; from those months the world of the gods ; 
from the world of the gods the sun ; from the sun the world of 
the lightning. Those who have obtained the world of the light- 
ning, are removed hv the Ptirusha created by the mindd to the 
Brahma worlds,** In those Brahma worlds exalted they live 
infinite years. For them, there is no return (to this world).® 15. 

Again, 7 those who conquer the worlds by sacrifice, gifts and 


1 Those who in the forest, >dz., those who have retired from the world to 
the forest (the vanaprastlum,) and uIm* the religious mendicants, (I arh lAjnkuO 

2 Who meditate on truth, that is to say on truth, that is to say on Brainna 
in the form of Hiram agarhlia, not such as meditate with faith simply, As 
long as the householders h*vc not the knowledge -of the five fire*, or nf 
Brahma, so lung, after the fifth offering in the gradual order of those oil'evinjrs 
has been performed, they are again born from the fire of woman, and on their 
return to this world tlm> pci form again <■ luemonial v ork. By means ot this 
work they go again in the gradual procession from one world to another up 
to the world of the forefathers, and from there backwards in the revei'C onlur 
to this world. Here, being again born from the file of Woman, the mm 
circle is to be described like the continual rotation of a water-wheel, ft. 

a Flame means here the tutelary deity of the (ire, and so the terms “ the 
day,” “the light lmlf of tire moon,” the tutelary doities of the day, etc. 


4 By Brahma. — S'. 

5 The Brahma worlds, the plural refers 


either to different regions in the 
Brahma world, which is only one, or to the difference of the rewards, denved 
from different modes of meditation.— S'. 

0 That is to say, there is no return for them during the present duration 0 ! 
the world, but they return of course on a new creation, as absolute liberation 
from transmigration, is only the effect from the knowledge of Brahma, ^ ® 
the knowledge here in question is merely a knowledge of the five fires, or o 
Brahma in the form of Hiranyagarbha. This view is dear from the who e 
doctrine of this U pan is had, and does not require any further proof; but • • 
wastes much ingenuity to prove it form the from of language^of anu 1 
passage, where the “ not return” has the addition “ to this world.” 

7 Those householders, who have not the knowledge of the five fires. 
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austerity,! obtain smoke ;2 from smoke night ? from night 
the dark half of tho moon ; from the dark half of the moon 
the six months when tho sun moves to the south ; from those 
months tho world of the forefathers ; from tho world of the 
forefathers the ^ moon. Having obtained the moon, tliov be- 
oomo food. As (tho offering priests) consume (again and 
again) king Soma, saying, do increase, and do decrease, so tho 
gods consume them thcre.3 When that (fruit of their works) 
ceases, then they obtain tho ether, from the ether the air, from 
the air rain, from rain the earth. Having obtained the earth, 
they become food.-t Again they are offered in the fire of man ; 
hence they are born in the lire of woman. Proceeding from 
world to world, they return in this way again and again. Again, 
those who do not know those roads, become worms, locusts and 
gnats, o 16. 


Third Brahma-, m. 

Whoever dosircsG to obtain greatness, (lias to perform the 

1 S'- says, that “gifts and austerity” do not refer to such as are enjoined 
hy the A edas, as they would ho included iu “ sacrifice/’ 

2 The deities of smoke, etc. 

3 As the offering priests consume agnin and again the Sonia juice, so the 
pro formers of rites who are the supporter* of the gods by sacrifices, etc., on 
their obtaining new bodies in the Soma world, are turned hack again and 
*f?am to this world for the performance of troublesome work by the gods, 
ft»u whom they receive such rewards as are in correspondence with their 

work.— S'. And thereby is answered the second-half of the fifth question, 
fids is the reply to the second question, 

* a nswer to the third question. 

The ultimate effect, derived from knowledge and work, hits been declared, 
nowlcdge is independent of any other tiling, but work depends both upon tho 
ea di of gods and upon that of man. For the sake of work, therefore, wealth 
uist be acquired, and this by means unaccompanied with sin. For tho 
tha^ ,,r ° menfc of wealth the ceremony, called Manilla, is ordained, in order 
gieatness to© obtained ; for wealth is the consequence of greatness,- S', 
45 
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following rite). At the time when the sun moves to the north 
on an auspicious day of the light half of tlie moon, the twelfth 
day of his performing the vow named Upavashad,l after ho luis 
gathered and mixed together all kinds of herbs and fruits in 
a shell-shaped vessel or in a spoon, cither mado of the wood of 
the conglomerate fig-tree; after he has sprinkled with water 
(the place of offering), placed the cow-dung, lightened the tiro 
spread (tho kus'a grass), cleaned the covered ghee, and taken the 
mixture at the time of a male star, ho performs the offering 

(saying), — “ To all the gods of crooked mind who under thy 
control, 0 Jataveda,3 obstruct man’s desire, do I oiler a share 
(of tho sacrifice). Satisfied, let them satisfy me with all de- 
sires. Swfilui to the goddess of crooked mind who under the 
thought that she is tho upholder (of all) has taken refuge to 
thee ; to this deity wljp is tho accomplislier of all, I oflei a 
pari of the ghee, Sw&ha ! 1. 

“SwuM to the eldest, Swulid to tho best !” 4 with these words 
offering to the fire, ho drops tho remainder (of tho ghw) 
into tho churning vessel. “ Svvalia to life, Swahd to what is 
firmly founded !” with these words offering to llio fire, he drops 
the remainder (of tho ghee) into tho churning vessel. “ Sw«l» 
to speech, SwAhd to tho standing place ! ” -with theso words 
• offering to tho fire, ho drops the remainder (of the ghee) ' nt0 
the churning vessel. “ Swdha to the eye, Swaha to tho trea- 

l The vow which is called Upavasliad is part of tho Votistoma rites, wj 
consists in limiting the food for a period of twelve days’ taking the his 
as much milk as is contained in one udder of a cow, the second as is con ai 
in two, the third in three, and the fourth in four, then on the hft 
taking three, and so down to one, when again one is added on each succeasi 
day.— S'. , 

3 Then while offering ghee, he speaks the following Mantras. — S. 

9 ^ iro * • 1—6 

4 The eldest and the best is life. Compare this passage with 6, 1» l— ' 
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sure 1 ” with these words offering to the firo, he drops the re- 
mainder of the ghee itato the churning vessel. “ Swdha to the 
car, Swdha to the place of refuge ! ” witli these words offering 
i o the fire, he drops the remainder (of the ghee) into the 
churning vessel* “ Swaha to the mind, Swdlid to the source of 
procreation ! ” with these words offering to the fire, he drops 
the remainder (of the ghee) into the churning vessel. “ S with a 
to the seed ! ” with these words offering in the fire, he drops 
the remainder (of the ghee) into the churning vessel. 2. 

(i Swaha to the fire ! 99 with these words offering to tho fire, 
ho drops the remainder (of the ghee) into the churning vessel. 
“ Swaha to Soma ! 99 with these words offering to the fire, he 
drops the remainder (of the ghee) into tho churning vessel. 
“ Swahd to the earth !” with these words offering to the fire, he 
drops tho remainder (of the ghee) into the churning vessel. 
“ Swalni to the atmosphere ! ” with those words offering to the 
firo, ho drops the remainder (of fhe ghee) into the churning 
vossol. “ Swdha to the heavens ! ” with these words offering to 
tho firo, he drops the remainder (of the ghee) into the churning 
vo*sel. “ Swaha to the earth, i<> the atmosphere and to tho 
heavens!” with these words offering to the firo, he drops tho 
remainder (of the ghee) into tho churning vessel. “Swalni to 
tho Brahma ! ” with these words offering to flic fire, he drops 
the remainder (of the ghee) into the churning vessel. “Swaha 
to the Kshattra,” with those words ottering to the fire, ho 
( h’ops tho remainder (of the ghee) into tho churning vessel. 

‘‘ Swaha to the past ! ” with those words offering to tho fire, 
ho drops tho remainder (of the ghee) into the churning vessel. 
“Swaha to tho future ! ” with thoso words offering to the fire, 
he drops tho remainder (of the ghee) into the churning vessel. 
‘Swdha to tho univor.se !” with these words offering to tho fire 
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he drops the remainder (of the ghee) into the churning vessel. 
“ Swaha to all ! ” with those words offering to the fire, he drops 
the remainder (of the ghee) into tho churning vessel. 3. 

Then he touches that (mixture saying), 44 Thou art move- 
able ;1 thou art resplendent, 2 thou art full ;3 thou art un- 
shaken ;4 thou art the one pervader of this (universe) ; thou 
art proclaimed ; 5 thou art proclaimed again ;*> thou art sung ;7 
thou art sung again ;&■ thou art sounded,^ thou art resound- 
ed thou shines t in the cloud ;ll thou art pervading; thou mi 
powerful ; thou art food thou art splendoui',13 thou art des- 
truction ; 14 thou art identity.” 4. 

Then he raises that (mixture, saying), — “ Thou thinkest (of 
all) ; wo think of thy greatness ; for ho is king, lord and 
sovereign. L.et him, the king and lord, make me a sovereign.” 5. 

Then he eats*"* that (mixture, and with the words), — “Letua 

I Moveable, because life is moveable, and thou art of the same liatiue as 
life. — A'. G, 

3 Because fire, the same as thou, is so. — A'. G. 

3 In thy nature as Brahma. — A'. G. 

4 In thy likeness of the sky. — A 7 , G. 

o By the Prastotar at t lie commencement of the sacrifice.- - A'. G. 

ft By tho same in its middle.--- A 7 . G. 

7 By the Udgatuv at the commencement of the sacrifice. — A 7 . G. 

8 By the same iu its middle. — A 7 . G. 

0 By the Adhwaryu. - A', (i. 

lo By the Agnklhra.— A 7 . G. 

II According to A 7 . G.’s explantion; Literally, in what i# jnoist,. 

12 Food, represented by Sonin, all tilings to lie enjoyed. — A', G. 

Splendour as represented by fire, in its nature as consumer. -- A*. G. 

14 Destroyer, being the cause of destruction of all things according to 
their relation to the soul and to the deities. — A'. G. 

16 He shall gradually take three morsels. With the first morsel he shall 
recite the first foot of the Gdyatri and the first sacred word (Bhii), " ith the 
second the second foot and tho second sacred word (BhuvalO, and with the 
third the third foot and the third sacred word (Sway). After he han rn’it lom * 
the three sacred words, he should clean the vessel, in which lie has dropped 
the remainder of the ghee, and drink this in silence. — S'. 



SIXTH CHAPTER. THIRD BnA'HMANA. 


357 


reflect on the adorable light of Savitar, (viz.) May the winds 
convey happiness ; n% the rivers drop happiness ; may tho 
herbs be of sweet juice to us. “ Suiihu to the earth » ” (let hint 
take the first morsel). (With tho words), — “(Let us reflect on 
the adorable light of Savitar,”) (viz.) May the night, vea even 
the morning-dawns (bring us) happiness, (may be fraught with 
huppines) the dust of the earth. May the heavens, oiu° father 
(bring us) happiness. “ SwAli.1 to tho atmosphere ” ( let him 
take the second morsel). Willi the words, — “(Let us reflect on 
the adorable light of Savitar) who quickens our understanding, 
(viz.) May Vanaspati (bring) us happiness ; may the sim 
(bring) us happiness ; may his rays (bring) „s happiness. 
ISaahd to the heavens ! ” let him take tho third morsel. 
Ami having repeated the W'hole ►Siivifri and all the benedic- 
tions,! he says at the close (of tho rite), “ May I become 
this all, SwtthA to the earth, the atmosphere and the heavens !” 
Thou having sipped (water) and cleaned his hands, he touches 
the fire with his thigh, his head turned towards the east. 
(Then) in tho morning dawn he adores A'ditya (with the 
Mantra), — “ Thou art tho one lotus of the quarters ; may 
1 become the one lotus of men.” As he (before) approached 
die fire, so he (again) approaches it with tho thigh, and after 
being seated, he mutters the school. 2 0. 

bddalaka A'ruui having explained this (mixture) to his dis- 
eiplc, Yiijnavalkya, of the Vajasaneyu school, said , — “ Whoever 
lJ°urs it on a dry trunk, (will see) its branches rise and its 
leaves spring forth.” 7. 

Ta jnavalkya of the Vtijasaneya school, having explainod this 
fixture) to his disciple, Madhuka Piiingya, said, — Whoever 

1 He eats the fourth morsel. — A'. G. 

8 The succession of teachers ami disciples. 
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pours it on a dry trunk, (will see) its branches rise and its 
leaves spring forth.” 8. 

Madhuka Paingyn having explained this (mixture) to his dis- 
ciple, Chula Bh&gavitti, said,— “ whoever pours it on a dry 
trunk, (will see) its branches rise and its leaves spring forth.” 9. 

Ohhla Bhagavitti, having taught this (mixture) to his dis- 
ciple, J&naki A'yasthuna, said— “Whoever pours it on a dry 
trunk, (will see) its branches rise and its leaves spring forth.” 10. 

Jdnaki A'yastbfina having explained this (mixture) to his 
disciple, Satyakama Jabala, said,— “ Whoever pours it on a dry 
trunk, (will see) its branches rise and its leaves spring forth.” 11. 

Satyakama Jabala having explained this (mixture) to his 
disciples, said,— “ Whoever places it on a dry trunk, (will see) 
its branches rise, and its leaves spring forth. Let none teach 
it to one who is not a son, or a disciple.” 12. 

There should be four things made of the wood of tho con- 
glomerate fig-tree, the Brava, 1 the Chamasa,2 the sacrificial 
wood, and the two churning vessels ; there should be ten kinds 
of cultivated seeds, viz., rice, barley, sesamumsecd, kidney 
beans, millet, 3 panick seed, wheat, lentil, pulse and vetch. 

When they are ground down, and sprinkled with curdled 
milk, honey and ghee, he shall offer the clarified butter. 1 3. 

Fourth 13ra'hmana£ 

Terra est hornm elementorum essentia, aqua terra?, licrl)& 
aqua?, florei herbarum, frugos flortim, homo frngum, semon 

hominis. 1. 

1 A kind of ladle with w h ich the ghee is taken when offered to the fire. 

2 Another kind of ladle, to be put in the water used for the sacrifice. 

3 Ami, a sort of corn of very small seed, which is called China ii^ ^ 

4 1 translated the greater part of this Bralnna, pa into Latin as it would no 
bear an English rendering. 
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Prajapn.tis rospsciens, Age, illi (homini) habitationem pa- 
rabo, — feminam creavit. Ea cresta, Adha Upasona sic dictum 
ritum celebravit. Quam ob causain (homo etiam) Adho Upasana 
ritum cum conjuge. Celebret Pene turgido facto, Prajapatis 
cum ilia coivit. 2. 

Ejus vulva pst altaro, corporis pili Kus'a sic dictum gramen, 
cutis ignis, tcsticuli in medio igne collocata duo soma socrificii 
uusa. Quatenus ejus mundus extensus est qui Yajapeya saori- 
ficium facit, eatenus liom inis mundus extensus est qui ejus 
(Adlio Upasana ritus) gnarns cum conjuge coit. Is (quoque) 
conjugum bono factum aufort. Ycrum qui ignarus Adha Upasana 
ritum celebrst, ejus bone factum conjuges aufeaunt. 3. 

Hac cognitiono yrasilitus Uddalaka A'runis, liac cognitione 
prseditus Yaka Maudgalyus, hac cognitione praeditus Kumara- 
haritus declaraverunt,-- Ex ea terrestri mundo multi mortales 
disced unt, quibus nomon modo est Brahmanorum, quorum sen- 
sus sunt obtusi, ot quorum bono factum fructu caret, ii vide- 
licet, qui illius ritus ignari cum femina coeunt. Quodsi dor- 
miouties sive vigilantis (mariti) semen, multum sit sive parvum 
labitur, 4. 

Is somen tollens ea hymni verba recited, — Quod semen hodic 
in terrain est lapsum, quod in horbas sive in aquam descendit, 
id semen meura rocipio. Rursum me adoat robur, rursum me 
adcat splendor, rursum me adeat prosperitas. Rursum ignis 
numina ipsius loco semen reddant. Ita locutus, digito annu- 
li ac pollice somen tollens inter mammas seu supercilia- 
abstergat-. 5* 

Doin si (inaritus) in aqua ipsius imaginem videt, oa hymni 
verbi reeitet, — (Dei) mihi splendorem, rober, famain, opes efc 
bnne factum largiantur. — (Maritus) cum conjuge' proeclara 
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ordida veste induta, ea de causa quod vestis sordida est, coi- 
eurus, ea hymni verba rocitet, — Sit ilia /liter mulieres fortu- 
. nata. 6. 

Quodsi ilia ad mariti voluntaton non se conformatf (donis) cam 
©mat. Quod si ilia ad mariti voluntatem Qterum) non so 
conformatf baculo scu manu cam percutiens cis hymni verbis 
vedisncat,— -(Hoc) niembro atque (liac) fama fanian tuani uufcro 
Hoc modoilla fama privata erit. 7. 

Quodsi ilia ad mariti voluntatem sc conformal (is ea liymni 
verba recitet.), — ‘•(Hoc) membro atque (hac) fama tibi iaiiuuu 
attuli. Eo modo utcrque fama pr red it us erit. 8. 

Si quis conjugem eum amaer cupit, peno ill ea collocate, ore 
ori affixoj et conjugis pubendo iricato, (is ea liymni verlia 
musset), — Ex omnibus mombris ortum, cordo natum tu sano.ci 
membrorum essentia. Earn, sicut dorcadem sagitta vencno 
illinit feritam, milii subjectam rcddo. 9. 

Dein si quis conjugem non prrognautem esse cupit, pone in ea 
collocato, ore ori afRxo, et spiritu exlialato et inhalato, is ae 
hymni verba musset, — Hoc membro seminequo semen tmun 
aufero, Eo modo conjux uon erit pricguans, 10. 

Dein si quis conjugem esse prrcgnantem cupit, pene in ea 
collocate, ore ori affixo et spiritu inhalato et exhalato (is ea 
hymni verba musset), — Hoc membro semine que semen oftero 
Sic ea erit pnegnans. 11. 

Dein si conjugis est amasius quern maritus odit, is vas non 
Coctum iiyigne ponat, et S'aravarhi sic dictum gramen invert 
ordine sternens et ejus calamos butyro immersos inverso online 
in igm sacrificans, (ea hymni verba dicat), — HeUs tu in igne, 
mco sacrificasti, equidem- spiritual tuum progredientom nec ne 
^piritum descendentem aufero, Heus tu in igne meo «ncn- 
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feasti : equidem liberos tuos ac pecora tua aufero. Heus tu.in 
igne meo sacrificasA : equidem fructus^quos e ceremoniis et 
benefacto adoptus ©s, aufero. Heus tu in igno meo sacrificasti ; 
©quidem spem tuam ac oxpcctationes tuas aufero. Is sane 
sonsibus obtuois, et benefacti fruetu orbatns ex hoc mundo 
terrestri disced et» queni Brahmanus, ea cognition© prsoditns, 
exsocratur. Quarone quis, ea cognitione preeditus, in Brdlimani, 
Yedorum scientia instruct!, foribus (monte quidCm) dolcotari 
cupiat, minimum Vero (re ipsa dole cfcotur) ; etenim ea cognitione 
prajditUs inimicus exstat. 12. 

Deih si quis conjugem menstruas pufgationes subeimtem 
novity triduum e poculo bibat ; nec sit ejus (mariti) vostis scissa ; 
nee S'udrus lieque S'udra cam tangat. Tribug noctibus elapsis, 
earn avari et de paleis oryzoel grana exuere jubeat. 13* 

Dein si quis albi coloris filium nasci cupit qiii peritus sit Unius 
VedorUm. atqtte vitam ad extremum aetatis humane finem degat, 
lade una cum oryza et bntyro purificato cocto, uterque edat (eA 
hymni verba dicens), — Utinam procreations pollutes simils.. 14. 

Dein Si quis filium coloris nigricailtis e gilvo nasci cupit qui 
peritus sit duorum Vedorum atque vitam ad extremum aetatis 
humaiue finem degat, lacfee coagulato Una cum oryza et butyro 
parificato cocto, uterque edat, (ea hymni verba dicens), — ‘Utinam 
procreation© pollentes simus-. 15v 

Dein si quis filium nigro colore Tubrisque oculis ornatum 
Uasci cupit qui peritus sit triuui Vcdornm atque vitam ad ex- 
fromum aetatis huinanm finem degat, oryza una cum butyro 
parificato cocto, uterque odat, (ea hymni verba dicens), — UtinaiU 
procreate one pollentes siinus. 16. 

Dein si quis doctam filiain nasci cupit quae vitatn ad extremum 
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aetatis human® finem degat, Tila sic dictae plantae seminihus 
tma cum butyro purificato coctis, uterque Ida t, (ea hymni verba 
dicens), — Utinam procreatione pollen tes sirnus. 17. 

Dein si quis filium doctum et valdo celebratum nasci cupit 
qui condones frequentet, suavia verba loquatur* omnium Yedo- 
rum peritus sit et vitam ad extremum netatis human® finem 
degat, minoris sive major is aetatis tauri came una cum or:^ 
et butyro purificato cocto, uterque edat (ea hymni verba diems) 
Utinam procreation© pollentes sirnus. 18. 

Dein is mane butyro purificato Sthalipdka sic dicta cere- 
monia consecrato, iterum iterumque oryzm partem (eis hymni 
verbis) offert, — Igni Swdhd, Anumati Swahd, divino Savitri 
verse procroationis causae, Swdlia ! Oryza hoc modo sacrificatu 
et vase sublato, ipse est posteaque conjugem edere jubet. Turn 
manibus ablutis et vase aquario aqua ropleto ter earn con- 
spergit (ea hymni vorba dicens),— Surge do ea, Viswa-vasu, 
aliamque qufsere eminam juvenem et idoneam quse cum maritc 
ineat ludos amatorios. 19. 

Dein earn amplectitur, (oa liyinni verba dicens),— Ego sum 
Amus, tu es Sd, tu es Sd, ego sum Aimis, ego Sdma, tu es 
terra. ‘Age, operam deuius et filii procreandi causa semen 
emittamus. 20. 

Dein ejus femora pulsat (ea hymni verba dicens),— Recludi- 
minor, vos coelum et terra ! Ac pone in ca collocato, ore ori 
affixo a capite ad pedes ter ejus corpus iricat, (ea hymni verba 
dicens), Vishnus vulvam tuam paret (ad procreandum), 
Twaster membra tua extendat, Prajdpatis emittat semen, et 
creator foetum nutriat. Foetum recipe, Sinivdli, foetum recipe, 
mu It am celebrafca. A.s wines dei, radiorum sertis fulgentes, 
foetum tuum nutriant. 21. 



SIXTH CHAPTER. FOURTH BRA'HMANA. 868 

Aswines ligna duo, quibus sacrificamus foetum tuum, peragi- 
tent ita ut deeimo \iascatur mense. Sicuti terra est igne 
prsegnans, sicuti coelum est Indro prsegnans, sicuti ventus est 
plagis prsegnans, similiter ego foetum tuum prsebeo. 22. 

Earn partum * enitentem aqua conspergit (ea hymni verba 
dieens), — Sicuti ventus lacum ubique commovet, similiter foetus 
tuus una cum tegumentis exeat. Haec via pessulo et tegumento 
Imlri causa est munita. Mac via, Indre, exeas. Fac etiam, ut 
exeant secundinae. 23. 

(When the child is born) let him light a fire, and placing it 
on his lap, and taking curdled milk mixed with clarified butter 
in a goblet, he offers repeatedly of the curdled milk and 
clarified butter, (saying), — “ May I, magnified (by this sou) 
in this house support a thousand (men). When he has 
obtained offspring, let there be no loss of prosperities in offspring 
and in cattle. 8waln£ ! 1 offer with my mind to thee my vital 
airs. Swdhd! May the wise Agni who fulfils all desires right for 
ns any work which ought not to have been done, or any work 
which ought to have been done in this rite.” 24. 

Then, putting ( his mouth ) near the child’s right ear, he 
mutters three times, “ Speech, speech !” Then, taking curdled, 
milk, honey and clarified butter together with unmixed gold, 
he feeds it (saying), — “ I give thee the earth, I give thee the 
atmosphere, I give thee the heavens. I give thee all, earth,, 
atmosphere and heavens.” 25. 

Then he gives him the name “Veda , 99 which, is his secret 
aame. 26, 

Then giving him to his mother, he makes him take the- 
breast (spying), — u O Saraswati, enter for the suckling (of the 
into this (breast of the mother) thy breast, which is fruit. 
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ful, the support (of all creatures), the giver of jewols, tie 
knower of wealth, and the liberal donor. By which thou causeth 
to grow all that is desirable. 5 ’ 27. 

Then he addresses the child’s mother with this Mantra,— 
“ Thou art worthy of praise, thou art like MaittKvaruni. Thou 
who hast bom to tho strong a strong (son), be strong, thou who 
giveth us a strong (*on).” Of him people may say, — “ Thou indeed 
excellest thy father, thou indeed excel lest thy grand-father ” 
The son born to a Brahman who has this knowledge, obtains 
the highest goal by prosperity, fame and the glory of a Brah- 
man. 28, 

Jtfow the school. The son of Pautimdshi succeeded tho son 
pf KdtyAyani, — the son of KAtyayani tho son of Gotanai,— the 
soi) of Gotanu the son of Bfiaradwaji, — tho son of Bharadwajf 
the son of Pdrds'ari, — the son of Pdrds'ari tho son of Aupas* 
wasti,— the son of Aupaswastf the son of P&r&s'ari, — the son 
of P^rds'ayi the son of Katyiyani,—- the son of Kdtyayam the 
son pf Jiausiki, — the son of Kausiki the son of A'lambi and tho 
eon of Vaiy&ghrapadi, — the son of Yaiy6ghrapadi tho son of 
KAnwi and tho son of KApi, 1. 

The spn pf K&pi the son pf A'tiAyi, — the son of A'treyi the 
son pf Gautami, — the son of Gautarpi the son of Bharadwaji, 

- — tho son of Bh&radwaji the son of Pards'arl, — the son of 
Pdr&s'arl the son of Vatsi,~-the spn of Vatsi, the son of 
Pards'arl, — tho son of Par&s'ari the son of Yarkkdruni— 
the son of Yarkkaruni the son of V&rkkAruni, — the son of 
Y&rkk&runi the son of A'rttabh&gi, — the son of A'rttabhagi the 
son of S'aungi, — the son of S'aungi the son of S&nkriti,— the 
son of S&nkriti the son of A'lambAyani, — the son of A^ ilin ^ 
jrani the son of A'lambi, — the son of A'lambi the son of 
J4y^nti ? — the son of J&yapti the son of Mdnddkdyapij-"^ 6 
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gon of Mdndukdyanifthe son of MAnduki, — the son of Mto- 
d&ki the son of S'&ndili, — the son of S'&ndili tho son of 
ltathitari, — the son of Kathitari the son of Bh&luki, — tho son 
of Bh&luki the two sons of Kraunchiki, — the two sons of 
Kraunchiki the son of Vaidribhati, — the son of Yaidribhati 
the son of Kars'akeyi, — the son of K&rs'akeyi the son of 
Prdchinayogl, — the son of Pr&chinayogi tho son of Sanjivi, — 
the son of SAnjivi the son of Pras'ni, — the son of Prds'ni 
A'surayana, — A'surAyana A'suri, — A'suri. 2. 

YAjanavalkya,— -YAjnavalkya Udd Alaka, — Uddalaka Aruna, — 
Aruna Upaves'i, — Upaves'i Kus'ri, — Kus'ri Vajas'ravas, — 
Vajas'ravas Jihwavat Vadhyoga, — Jihwavat Vadhyoga Asita 
VArshagana,— Asita VArshagana Harita Kas'yapa, — Harita 
Kas'yapa S'ilpa Kas'yapa, — S'ilpa Kas'yapa Kas'yapa Naidh- 
ruvi, — Kas'yapa Naidhruvi Yak, Yak Ambhim, — Ambhim 
A'ditya. These Mantras of the white Yajnr, which are derived 
from A'ditya, have been declared by YAjnavalkya of the 
VAjasaneya school. 3. 

Prom (PrajApati) until tho son of S'Anjivi is tho same (suc- 
cession of teachers).l Tho son of JS'anjivi succeeded Man- 
dukayani, — Mandukayani MAndavya, — Mandavya Kautsa, — 
Kautsa MAhitthi, — -Mahitthi YAmakakshAyana, — Yamaka- 

kshAyana S'Andilya, — S'Andilya VAtsya, YAtsya Kus'ri, -^Kus'ri a 
Yajnavachas Rdj as tain bay ana, — Y ajnavachas Haj as tai n bAy ana 
Tura KAvashdya, — Tusr Kavashdya PrajApati, — PrajApati 

Brahma. Brahma is the self-existent, Salutation to Brahma 1 4. 


1 la all the Vajasan4yi schools. 




amoDucTios. 


The SwetAs'watara, mo doubt, does not belong to the series of 
the more ancient Upanishads, or of those which preceded the 
foundation of philosophical systems ; for it shows in many 
passages an acquaintance with them, introduces the Ved&nta 
SAakhya, and Yoga, by their very names, mentions the reputed 
founder of the S&nkhya, Kapila, and appears even to refer (in 
the second verso of the first chapter,) to doctrines which have 
been always considered as heterodox. It must have been com- 
posed at a time when the whole social and political system of 
the Bdbhmans was completed, when the fiction of the great 
Kalpas had been adopted, and when the belief of the heroic times 
In the coequal power of tho three great gods, Brahm&,?Vishntua, 
and S'iva, had already been abandoned for sectarian doctrines , 
which are characterized by assigning to one of these gods all 
the attributes of tho others. Here, it is S'iva, or ltudra, who* 
not only is declared the creator, preserver, and destroyer of 
religious belief, but is even identified with the Bramha or 
supreme spirit of philosophy. 

As the mythological views of the S'wetas'watara are those of 
a later time, when the worship of S'iva and of the divine S'aktis, 
or energies, had gained ground, in contradistinction to the anci- 
ont Upanishads^ where only the gods of the Vedas are introduc- 
ed, so also refers its philosophical doctrine to a more modern 
Period. It presents a mixture of Veddnta, SAnkhya, and Yoga 
tenets. Prom these antecedents, however, it is impossible to 
lna ke an inference as to any definite time of its composition. There 
are passages in the Bliugavad GitA and the S'w&as'wa- 
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tara, but whether the one took them from the other, o t both 
derived them from a common source* I Venture not to determine. 
Both compositions borrowed equally from various sources ; the 
Swetas'watara has many passages from the V&las and other 
Upanishads, so also the Bhagavad GitA, and hence the form of 
their composition leads to no conclusion. At any rate, the 
Swetds'watara preceded Sankara, who lived in the eighth 
century A. C., and from the peculiarity of its tenets it is prob- 
able that the interval between them Was not considerable To 
understand the precise nature and object of its doctrine, it is 
necessary to indicate the relation which the Sankhya and 
VAlAnta have to the Vedas. The Vcd&nta, although in many 
important points deviating from the \ edas, anil although in its 
own doctrine quite independent of them, was yet believed to be 
in perfect accordance with them, and being adopted by the 
majority of the Br&mhans, it was never attacked on account of 
its orthodoxy. The same cannot be said of the Sankhya; for it 
was not only frequently in opposition to the doctrine of the 
V&las, but sometimes openly declared so. Indeod, the Vedanta 
also maintained that the acquisition of truth is independent of 
caste or any other distinction, and that the highest knowledge can- 
not be imparted by the Vedas (vid. K&th. 2. V, 23) ; yet it insisted 
that a knowledge of the Vedas was necessary to prepare the mind 
for the highest knowledge. This the Sankhya denied altogether, 
and although it referred to the Vedas, and especially to the 
Upanishads, still it did so only when they accorded with its o^ n 

1 In the Bramha-Sutras no allusion is made to this Upanishad. In ^ 
passage, referred to by Colebrooke (M. E. vol. I. p. 348.), it is only £ enera ^ 
Stated, that several passages of the Upanishads, Which, by the followers ^ 
the Sankhya, are interpreted in favour of their tenots, have, in reality, » ^ 
ferent meaning, but no passages arc quoted by the Sutras themselves. 
S'ankara, who, in explanation of the text, gives examples of stich 
and quotes, among others, a passage of tho S'w^tas'watara. 



INTRODUCTION. 


369 


doctrines, and it rejected tlicir authority in a case of discrepancy. 
The Sankhya in fact *vas a reform, not only in theory, but also 
in life* as is evident from the relation of Buddhism to it, which 
is nothing else hut a practical application of the tenets of the 
»S4nkhya* % 

At the time of the composition of the S'wetAs'wutara, the 
SAnkhva Was not a new system* which had to overcome the 
resistance of old received opinions, and the prejudices of men in 
power, whose interest might he opposed to the introduction of a 
doctrine* by which their authority could be questioned. It had 
found many adherents ; it was i he doctrine of Manu, of some 
pints of the MaMbharata, and to its founder divine honours 
had been assigned by general consent* It was a doctrine 
whose argumentative portion demanded respect, and as it 
was admitted by many Brdmlmns* distinguished for their 
knowledge of the Vedas, it, could not be treated as a heresy. 
The most learned and eminent of the BnimhaHs were evi- 
dently divided among themselves with reference to the truth 
of the SAnkhya and Vedanta, and this must have afforded to 
tile opponents of the Vcdaie system, a most powerful weapon 
for attacking 1 he Vedas themselves. If both, the Ssinkhya and 
Veil An tsi, are divine revelations, both must be true ; but if the 
doctrine of the one is true, the doctrine of the other is wrong ; 
for they are contradictory among themselves. Further, if both 
ure derived from tlie Vedas, it is evident that also the latter can- 
not reveal the truth, because they would teach opposite opinions 
about one and the same point. ISueli objections to the Vedas 
bad been made already in ancient times, as is clear from tha 
'Upanishads, from several passages of Mann* from ^ aska, <&c. 
nad uiufer these circumstances it cannot be wondered at, if 
«arly attempts were made to reconcile the tenets of the Vedanta 
*7 
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and S&nkhya to save the uniformity of the doctrine, and thereby 
the sacredness of the Vedas as the scriptures derived from tlio 
immediate revelation of god* So, for instance, it is recorded 
that VyAsa, the reputed author of the Bramha-Sutras, wrote 
also a commentary to Patanjali’s Yoga-S' Astra, 'which is still 
extant under his name. In the same manner composed Gamhi- 
pada, the eminent VedAntist, and teacher of S'ankara’s teaelior 
Govinda, a commentary to IV warn Krishna’s SAnkhya KArikd, 
and the Bhagavad Gita has also the same object. 

The S'wetas'vvatara is one of the most ancient attempts of tJiis 
kind yet extant, and its author, in giving to his composition the 
name of Upanishad, tried thereby to clothe it in divine authority, 

To show in what way the S'wetas'watara endeavoured to 
reconcile the VedAnta and S'ankhva, we have to recall to mind 
the distinguishing doctrines of either. 

The last principle of creation, according to the Vedanta, is 
Bramha, the supreme spirit, beside whom there is nothing else. 
He is the last cause, as well as regards the substance as the form 
of the world. Considered iu his own independent nature, he is 
mere existence, thinking, and bliss. lie is not the object of 
thinking or its subject or the act, in which both are united ; for 
every difference with regard to him must be denied, iior is he 
individual existence in any conceivable form ; for lie is in every 
respect infinite, absolute, and perfect. The same is the case as 
to his blessedness, and the three predicates of existence, thinking, 
and bliss, are, in fact, not attributes of his nature which could 
be separated from each other, but, in reality, only different 
expressions of the same thing. 1 Compared with him, all other 

1 Spinoza’s Etk. I. prop. 7. School. “ Substantia cogitans et substantia 
extetfsauna eademque est substantia, qua) japi sub hoc, jam sub illo attribute 
comprehenclitur.’ , 
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tilings are not existing, and bear predicates opposite to his own. 
They are hence without consciousness aud existence in them- 
selves, the existence which they possess is only a derived one, and 
their first and absolute cause is god. The world then, or the thing 
which does no^ really exist, and which is without consciousness, 
is pervaded by him, and lienee ensues the creation,, or manifesta- 
tion, of the universe, by which the differences, which exist 
already, although in an unnianifested. state, become manifest. 

The Sanldiya is essentially dualistie ; it is soul, or spirit, and 
matter, from which the creation proceeds. As to its substantial 
cause* the creation depends upon a principle, whose nature is 
activity. This is Muhiprakriti,. the first productive nature, mat- 
ter without any distinction of form, or qualities.! Lt is- one, infi- 
nite-, active, and beyond the perception of the senses. It is the 
material cause from which all effects are produced. The soul, on 
the contrary,, is merely perceiving, witnessing, thinking, w ithout 
any object that is perceived. It does not act, nor is it acted 
upon it is not self-conscious and has no other, attribute than that 
of a mere spectator. It is not, as the Vedanta teaches, one, but 
there are innumerable souls or spirits.. The creation takes 
place by the union of the two principles. Soul in itself, as 
mere spectator without activity, cannot create ; nature as active, 
but blind, could create, hut there would he no, order, n 0 

1 It is true, it is maintained that nature consists of the three tpialitios of 
goodness, activity, and darkness, but they cannot he defined except by their 
effects, which again cannot be defined but by their relation to the soul, and 
further, they' cannot be separated ; for where the one is, are also the others. 
The Sankhya, as well as the Vedanta, maintain that nature or ignorance 
rannot be distinguished, a view to which they were inevitably compelled. ; 
hut again, in contradiction to this, they attempt to endow it with those dis- 
buctionsj^vhich is evidently the result of despairing to derive from one 
principle, in which there is no distinction whatever, the countless differences 
existence, 
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arrangement, or final end for the various productions. As final 
ends are everywhere perceived in those productions, it is by the 
reflection of the soul, of the intelligent principle, upon nature, 
the active principle, that the creation of the world is effected. 
Here, in this point, viz., as to share of the soul in the creation, 
the SAnkhva is divided. According to some, there is a supremo 
soul, an alwise and almighty ruler, 1 who creates the universe 
by his decree; according to others, and as it appears the more 
ancient school, the idea of a god involves a contradiction; both, 
however, agree that there are many souls independent of each 
other in their existence 1 , that nature is a self-existent principle, 
and that the material cause of the world is nature alone, and iu 
all these notions both differ from the doctrine of the Vedanta, 

There are, however, many points about which Vedanta and 
S&nkhya hold the same opinion. The principal of them are as 
follow. First, the order of creation, or of the productions, is iu 
both systems almost the same. The gross material elements, or 
the elements which are perceived by the . senses, proceed from 
subtle elements which are impercept ible to the senses. These 
elements, according to. the Sankhya, aye derived from nature as 
their last cause (omitting hero tho two intermediate oau.-osot 
the S&nkhya, a self-consciousness” ami u intellect 5 ') ; according 
to the Vedanta, from ignorance. Secondly, the nature at 
the last cause of the productions is, with both, in almost all 
its attributes, essentially the same, for both “ productive 
nature” and ignorance” cannot be defined ; they lane 
absolutely no differences of form, time, or space, and are pos- 
sessed of the same qualities, viz., of goodness, activity, and dark- 

1 Yid. Bullantyne’s 41 Aphorisms of the Yoga,” p.'29. S. 24. — “The lord 
(IVwara) is a particular spirit (purusha) untouched by troubles, " or ^ 
fruit,, or deserts;” and p. 31. S. 25.—“ For him does the geiui of the ouun* 
scient become infinite,” 
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nes*. Thirdly, the nature of the soul is by either described as 
the same. It is diffetent from any tiling material ; it is puro 
knowledge without any distinctions ; as the soul, according to 
the SAnkhya, is diametrically opposed to nature, the one being 
non-intelligciit^but active, the other non-active, but intelligent, 
so it is according to the Vedanta to ignorance. 

If there are so many points of agreement in both systems the 
thought is not far, that the differences are only apparent, and 
tliao thcie may be found a standing-point, where those differences 
altogether disappear. 

This is the view, from which the »S' wetas'watara .starts, and 
it undertakes a reconciliation of the two systems by admitting 
all the minor points of tho Sankhya on the foundation 
of the Vedanta, it grants to the Sankhya tho order of 
its creation, tho production of the elements from nature, 
intellect, aiul >elf-eonsciousness ;1 it admits its terminology, 
ami goes so tar as to concede that, the creation does not proceed 
from Braluna alone, but from Brahma in his connection with 
M\&, delusion, or ignorance.^ But then there is, according to 

1 ('h. 4. 11. A person who comprehends the one, who superintends the 
tint, producer and the other producers, in whom this all is dissolved, and (from 
whom) it proceeds, — who comprehends him, the god. who grants the wish 
(<>t liberation), the praiseworthy god, obtains everlasting peace. — (!h. f>. 2, 
lh‘ who, one alone, superintends every source of production, every form and 
all tho sources of production, who endowed the first-born Kapila with every 
l^md ot knowledge, and who looked at him, when he was born. — (Jh. (». 3. 
U«i\ing created this work i^the world), and preserving it, he causes the one 
pniioiple (the soul) to be joined with the (other) principle (the principle of 
Mature), and joins it (the soul) with one or two, or three or eight (principles). 

('h. I, 3. They who followed abstract meditation and concentration, 
le held (as the cause of the creation) the power (S'akti) of the divine soul, 
^iieealefUby its own qualities, — of the divine soul which alone superintends 
* those causes, of which time was the first, and soul (the individual soul) 
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it, no difference between this and the productive principle of 
the SAnkhya.; for Maya is essentially the same with Prakriti 
the first productive nature of the Stinkhya.l The soul (dtina) 
of the Vedanta does also not differ from the soul (Purusha) of 
the ►Sankhya, ; it is the principle wliicli is merely thinking and 
therefore non-active in itself.^ The soul, however, must be one 
and the same ; for the creation of the world could not take 
place, if it depended upon a multitude of souls. That the 
creation proceeds froiu the soul, is clear because in all produc- 
tions of nature unity of purpose is visible, which would he im- 
possible, if nature alone, a blind principle, were the cause. It 
is also evident, that it must be one almighty and ahvho spirit, 
from which it proceeds ; for individual souls are troubled by 
their partaking of worldly misery, .ind want therefore the- con- 
sumate wisdom to accomplish the creation (1,2.) Lt is therefore 
necessary, that such an universal soul, the absolute cause of tbe 
world, exists, which is entirely independent of the world, ami 
on which, on the other hand, the world wholly depends. This is 
Bramha, the supreme spirit. He is the first cause, from which 
all proceeds, and the last, to which all returns.'* 


J Ch. 4, 10. Know delusion (Md\a) as nature (Prakrit!), Inin who is united 
with her as the great ruler < Mahes'wara) ; this whole world, in truth, is 
pervaded by (powers which are) his parts. 

2 Oh. 1, U. They (the individual and the universal soul) are r alwise t fc 
one, and ignorant the other, both unborn, omnipotent the one, and withoi^ 
power the other ; (nature) is even unborn and united with the enjoyei an 
objects of enjoyment ; tlie soul is infinite, the universe its nature, and time 
fore without agency. Whoever knows this Brahma as the threefold ( um 
verse),— (becomes liberated). 

3 That this is the fundamental view of the Upanwhad, is evident 
the tenour of the whole, and may be confirmed by a number of passages, 


which we shall quote a few : — ^j lC 

“ This is verily declared as the supreme Bramha. In him^the t _ 
finite soul, the -supreme ruler, and nature,) are founded.” (1 } 7.) 01 
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Upott the supreme spirit are founded nature or MAyA, the first 
cause of material production, and also the individual souls and the 
universal ruler. Nature is twofold, Unmanifest and manifest. 
In its Un manifested state, nature (lh‘akriti,IVadhAna,Aja) is unde- 
stroyable, although it depends upon Bramha 5 in its manifested state 
it is not eternal 5 its production commence and cease, until all 
is again absorbed into the cause from which it emanated ; it is 
pervaded in all its parts by the power of god, and is made for the 
enjoyment of the individual souls. The latter, like the supremo 
rulef, are eternal ; hilt they are bound by nature ; the supremo 
ruler, on the other hand, is a mere witness, and it is by him 
that, the creation is effected. 

This is in general the view of the S'wctas'watara Upanishad, and 
\vo find it already prominently brought forward at the commence- 
ment in the two similes of a wheel and a river, in which the author 
tries to .embody the chief points of his doctrine. Here is the 
foundation formed by the notion of the VedAnta of the one, 
supreme, all-pervading Brahma, while all the other points of 
resemblance are determined by SAnkhya notions. 

It remains to be stated, what part of the Yoga is admitted by 
this Upanishads. It is of course not the doctrine, by which it is 
listin^uished from the SAnkhya ; for although the Yoga teaches 
that the cause of the world is analwisoand almighty god, yet, it 
tosninos at the same time, in accordance with the SAnkhya, the 
dependent existence of numberless other spirits. This is denied 
J y the S'wdtis'wataru, to which god is all in all, and it takes 

Uui th°re ia nothing to be known. Knowing the enjoyer, the objects of en- 
°yment, and the dispenser, all the three kinds even as Brainlm.” (1, 12.) 

lire is concealed in wood, butter in curds, as oil in mustard seed, so is 
onceulecl i» every one soul/'* (1,15.) — “ He is the eye of all, the face of all, the 
*. m of all, nay, the foot of all. He joins man with arms, the bird with 
the one god, when creating tlio heavens and earth.” (3, 3.) 
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from the Yoga only part of the appliances, by which man is to 
be prepared for the reception of the liigliQst knowledge* 

The chief end of man is to he liberated from the bonds of the 
world, to become free from the miseries of life and of the un- 
interrupted succession of births and deaths, and this can be only 
accomplished by that science, which teaches, that Bra till iu is 
different from the world, that the world is created bv him in his 
connection with M&ya or the ruling powers (S'aktis), and that 
man is essentially the same with the ruler and the supreme >pirii, 
To attain at tills knowledge, a previous subjugation of the senses 
and of the mind is required, for which several artificial means 
are advised, as keeping the body erect, taking and exhaling breath 
according to certain rules, selection of a quiet- place, &c., &<•* This 
is borrowed from the Yoga philosophy, although it must he acknow- 
ledged, that a certain kind of this Yoga is found in the Vedanta, 
where a groat number of rules are laid down to the same effect. 

Whether the author of the ttVetds'watiira has succeeded in 
Ills attempt of reconciling the Vedanta and Sdnkhya, is a question 
which we shall not discuss at length, and only observe that he 
has argued well for the supposition of an alwise cause; hut tor 
the supposition, that the supreme Brahma is the only absolute 
cause, and that Mayd is the same with Brakriti, he assigns iw 
reasons, and this was yet the chief point which ought to hue 
been established. On the whole we may admit, that the* re- 
conciliation is not undertaken by a more acute thinking of the 
contrary notions in the two systems, but by passing over th fl 
differences without having weighed their true hearing. 

In the form of its exposition this Upanishad is very loose. Tl' e 
great number of passages, taken from the Vedas and otTier Up alU- 
shads, shows that it is more a compilation than an original wcA 
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and that the author looks rather to authorities for support than 
to the justness of hisjdeas. The work lias little of arrangement ; 
for there are many repetitions without any apparent reason 
(unless it be, as S'ankara suggests, to enforce a view which it 
is difficult to understand), — and not only of the same thought, 
but even of the same words, and a distribution of the various 
parts of the subject is not visible. On the whole, it is more 
poetical than philosophical ; for it is not an exposition of the 
principal notions, and their relations, hut an illustration of the 
principal points of the doctrine by a number of unconnected 
images. This, however, is more or less a peculiarity of all 
Upanisliads, in which the thought has not yet found its pro- 
per form. 

S'ankara* in his commentary of this Upanishad, generally ex- 
plains its fundamental views in the spirit of the Vedanta. He is 
sometimes evidently wrong in identifying the views of some of the 
other Upanisliads with the tenets of Vedanta, but he is perfectly 
right to do so in the explanation of an Upanishad, which appears to 
have been composed for the express purpose of making the prin- 
ciple of the Vedanta agreeable to the followers of the S&nkhya. 
The S'wctis'watara Upanishad is translated by Anquetil (Oupn. 
Vol. II, Sataster. pp. 1)4-127). An English version of it has boon 
published in the Tattwabodini Pattrika (Vol. I. pp. 395-397 and 
475-479) and Weber has rendered nearly the whole of it in his 
“Indische Studien” (Vol. I. pp. 421-4*39). 

1 S'ankara, against his custom, quotes several writings by name, the titles 
°f which we shall here give on account of their historical interest. They are 
besides Manu and part of the Vedas. Vishnu dharma utlara, the Lingapur&na, 
S ivadhanna uttara, Sutrakdra Vyasa, Bramha Parana, Vishnu Purina 
Vasishta, Yogavasishta, Yajnavnlkya, Paras'ara. Kavashfygiti. 
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OF THE BLACK YAJUK VEDA. 


First Chapter . 

1. The enquirers after Bramlm converse (among each other) 
What cause is Bramlui?! Whence are (we) ])roduced ? By whom 
do we live, and where do we (ultimately) abide?:! By whom go- 
verned, do we w alk after a rule in happiness and unhappiness Oyc 
knowers of Brnniha 

2. Is time Bramha (as cause) or the own nature of tilings, or I lie 
necessary consequences of work, or accident, or the elements, or 
nature (Yon i)t or the soul ? This must he considered. — It is not 
the union of them, 5 because the soul remains ; the soul (the 
individual soul) also is not powerful (to be the author of the) 

1 “ Kim” is cit her the pronoun, and in this case it means “of w hat 
nature,” or it is merely the sign of a question, when lt.implies Is Brahma 
a cause, or not a cause, and if so, is it a substantial, or an instrumental cause, 
or both 1 — iS'. 

2 Ultimately, that is, at the time of the destruction of the world, 

8 That is to say who is the cause of the creation, preservation, and de- 
struction of the w orld l — S', 

4 S'ankara, who is well aware of the above explanation, yet in preference 
to it adopts another, which tallies better with Vedantic doctrines, viz., he 
connects Yoni (which means either origin, - or cause) with all the members 
of the above series, so that the sense would be : — Is time the cause, or the 
own nature of the things or the necessary consequences from work, or urn- 
dent, or the elements, or the soul t If his view were correct, Yoni would 
probably not have been placed betw een two of the. members of the series, and 
the explanation followed in our translation agrees also better with the 
doctrine <>f the S&nkhya which, within the limits, set forth in the introduction 
prevails throughout this Upanishad. 

5 Here is according to S'ankara, an omission in the argument which he 
thus supplies : — If the mentioned things are the cause, they arc,, so <*ithei 
individually or collectively, but not individually, because this would be at 
variance with our perception. 
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creation since there is (independent of it) a cause of happiness 
and unhappiness (viz^ work).l 

3. They who followed abstract meditation (Dhy^na) and concen- 
tration (Yoga) beheld (as the cause of the creation) the power 
(S'akti) of the divine soul, 2 concealed by its own qualities, of the 
divine soul, which alone superintends all those causes, of which 
time was the first, and soul (the individual soul) the last. 3 

4. Hiin4 we consider as ( a wheel ) which has one circumfer- 
ence, 5 which is covered by three** (layers, of which the circuinfer- 

i Hereby, then, all the above suppositions are denied. Bramha is neither 
cause, nor non-cause, nor both, that is to say, not by his own nature, how 
then can he be a cause l The answer is given in the next verse. — S'. 

a For dcvatmas'uktim swuigunairnigudham 'S'ankara offers several expla- 
nations. — I. I )e vatina s'akti (deva-alinas'akti) is either the own power of god, 
that is to say, a power which is dependent upon god. Here is the power 
(S'akti) the Maya, delusion, or nature as the root of all things (Prakriti 
natura naturans), and its qualities are goodness (Sattwa), activity (rajas), and 
darkness (tamas); — or 2. J)evatmas'akti (devatma-na avasthitam-s'aktim) is 
the power, which is constituted in the likeness with god. Here are the- 
“ own qualities’' (swaguna) to be referred to god (Deva), as liis onini 
potenee, omniscience, &c\ ; or 3. the power is o( the same nature with god 
(deva), and his likeness with Brandia, Vishnu, and Siva, is the cause of the 
reation, preservation, and destruction, of the would. The “ own qualities, 
swaguna) denote, according to this view, the three supreme deities, viz., 
rood ness represents Bramha, activity Vishnu, and darkness S iva, by which, 
lowever, the supreme god is concealed, not a(let|uately expressed ; or 4. 
levatmasakti (deva, atina, s'akti) means the supreme ruler, the individual 
<oul, and nature, which represent the power of god. and the “ own qualities’* 
'swaguna) are the different allegations of a nature, &o., by which Bramha 
is concealed ; or 5 devatniasakti (dov.it ma s'akti) is the power, the omni- 
potence of god, his overruling of the creation, preservation, and destruction 
of the world, which is concealed by his special qualities. 

3 Viz. the causes, named in verse 2. 

4 “ Him,” who superintends all those causes, the universal soul. 

6 The circumference (nemi )of the wheel, represents nature in its cause* 
either as unmanifested ether, or as Mava (delusion), or first nature (Prakriti), 
° r as power (S'akti), or as ignorance, &c., that is to say, the cause, upon which 
the whole^jreation depends. 

fl The three layers are the three qualities of nature, goodnes activity 
aQ(i darkness. 
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©nee is composed), which has sixteen end partsl (probably the 
several pieces of wood, of which the circumference consists), which 

has fifty spokes2 and twenty counter-spokes, 3 which has six 
times eight nails (appendants, )4 which has one rope of various 

l These denote the sixteen productions of the Sinkhya, by which the crea- 
tion is completed, because no other productions ensue from them (vid. Ballun- 
tyne’s Lecture on the ISankhya Philosophy, p 2.) viz., The eleven organs (the 
ft organs of intellect, the 5 organs of action, and mind, the internal organs) and 
the five gross elements (earth, water, light, air and ether) 1. c. pp. 13-15. 
S'ankara, or the author of the commentary under his name, evidently knows 
the Tattwa Samdsa, as he quotes passages from it almost literally. 

According to another explanation the sixteen parts are the Viriit and 
Sutratma, as representing the totality of the creation of the supreme spirit 
and the 14 worlds representing it in its parts. 

a These are the five classes of ignorance, viz., obscurity (tamas), illusion 
(moha), extreme illusion (mahamoha), gloom (tamisra), and utter darkness 
(andha-t&inisra), — 28 disabilities, viz., the depravity of the 11 organs as 
deafness, insensibility, leprosy, blindness, loss of smell, dumbness, crippled- 
ness, lameness, constipation, impotence, insanity, and the seventeen defects of 
intellect (vid. B.’s L. on the S. P. pp. 35-40),— -nine kinds of acquiescence 
(this is indifference to the investigation of truth. — 1. c. p.39),— and eight 
perfection (viz , tara, sutara, t a ray anti, pramoda, pramodita, pramodamana, 
ramyaka and satpramodita, the first of which, for instance, is the knowledge 
in regard to the principles, the conditions of intellect, and the elemental cr?n- 
tion, which arises from hearing alone.— 1. c. p. 42). .S'ankara states the 8 kinds 
of perfection differently, viz-, three kinds, arising from perfection in the ini’ 
pressions of know ledge, with reference to nature, &c., which remain from a 
former birth, or from perfection in understanding a truth by hearing, or 
lastly from perfection in understanding a truth by study ; three kinds, aris- 
ing from our indifference to the three-fold pain (viz., pain, arising from our 
own nature, or from other living creatures, or from other external causes), 
and two kinds, arising from the acquisition of a friend and true liberality to- 
wards the teacher. 

3 The 20 counterspokes (pieces of wooden bolts, firmly to secure fho 
spokes), are, according to .S'ankara, the 10 senses and the 10 objects of 

them. 

* The first are the eight produoers of the S'ankhya (nature, intellect, self' 
consciousness, and the five subtile elements of ether, air, light, water and 
earth) ; the second, the eight constituent parts of the body (the^ internal 
skin of sensation, the external skin, flesh, blood, fat, bones, marrow, and se- 
meu) ; the third, the eight kinds of superhuman power (viz., assumption ofth® 
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form, 1 whose roai is three-fold divided, 2 and which has oti& 
revolution for two traees.3 

5, Him we consider as a river, whose water is derived from 
five currents (the five senses of intellect), which is fearful and? 
crooked, by its five sources (the five elements), whose waves are- 
the five (vital) airs, whose origin is the producer of the five 
senses of intellect (the mind), which has five whirlpools, (the 
objects of the senses^), which is impelled by the velocity of the- 
five kinds of pain, 5 which is divided by the five kinds of misery ,6 
and which has five turnings. — 

6. In this wheel of Bramha, which is the support, as well as the* 
and of all beings, 7 which is infinite, roams about the pilgrim 
soul, 8 when it fancies itself and the (supreme) ruler different ; 

smallest possible shape, of the greatest possible shape, of the heaviest form, 
of the lightest form, the power of obtaining every thing, irresistible will, 
ruling of all and independency of all) ; the fourth, the eight states of intel- 
lect of the Sfinkhya (viz., virtue, knowledge, dispassion, superhu man ■ pow er, 
vice, ignorance, want of dispassion, and want of superhuman power) ; the 
fifth, the eight deities (Bramha, Prajapati, D6vas, Gandharvas, Yakslias, 
Rakshasas, Pitris and Pisaehas) ; and the sixth, the eight virtues of the soul 
(compassion with all beings, forbearance, freedom from calumny, purity of 
‘mind, freedom from fatigue, prosperity, and freedom from poverty.) 

^ 1 The rope is dcsiro in all its varieties. 

2 The three roads are those of virtue, of vice, and of knowledge. 

3 One revolution, delusion, which is the cause of two, viz., of holiness and 

sin. 

4 The five objects of the senses, — sound, touch, colour, taste, and smell, 
—are called whirlpools, because in them the individual souls are drowned, 

5 The five kinds of pain, viz., the pain, arising from the state of an em- 
bryo, from birth, age, illness and death. 

0 In the text is given “ Panchas'adbhedam,” divided into fifty kinds, but 
Sankara gives in his explanation the reading, “ Fanchakles'abh^dam,” which 
1 have adopted in the translation, as it agrees better with the whole passage, 
w bere a division into five members is followed throughout the verse. 

7 In which all beings have their origin ami their end. 

Hansa, explained by S / ., by hanti gaehchhati adhwanamiti liansa” j it is 
ta Hcd haiisa, because it travels along the road. 
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ia obtains immortality, when it is upheld, 1 by him (the 
supreme ruler). 

7 . This2 is verily declared as the supreme Bramha. In him the 
threeS (the enjoyer or finite soul, the objects of enjoyment and the 
supreme ruler) ( are found); (therefore he is) a good founder and 
indestructible. The knowers of Bramha, knowing him in this 
(universe)* as different (from it), become free from birth, 5 when 
they are absorbed in Bramha and steady in abstract meditation, 

8. The Ruler (the absolute soul) upholds this universe, which 
in closest union is manifest and not manifest, destructible 
and indestructible ; but the soul, which is not the ruler, is 
enchained by the condition of an enjoy or ; when it knows god 
(the supreme ruler), it is liberated from all bonds, 

9. TheyG are alvvise the one, and ignorant the other, V both 
unborn, omnipotent the one, and without power the other ; 
(nature) is even unborn, 8 and united with the enjoyer and objects 
of enjoyment ;*> the soul is infinite, the Universe its nature, and 

1 Tina takes place, explains >S'., if a person thinks himself as one with 
him. 

2 The absolute Bramha, who is without any qualities. 

3 Vid. verse 12. 

4 The universe, viz., in its totality from the first creation of god down to 
the creation of the gross elements. 

6 Yonimukfi : free from all the evils incident on birth, old age, and deaU 

6 “ They,” god does not only uphold the universe in its unmanifested and m 
its manifested state, and the individual soul is not only enchained, but 

they, &c. 

7 o n6i the supreme ruler, the other the individual soul. 

8 Aj&, the unborn, means nature, the producer of all, or maya, the power 
If the supreme soul, whose modifications arc the enjoyer, the enjoyn > 

the objects of enjoyment.— S'. 8 

o Because god is endowed with this power of May6, therefore he apt 

to have all those differences. 
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therefore without agency.l When a person knows this Brahma 
us this threefold (worlfl),2 (then he becomes liberated). 

10. The first (nature, Pradhana)3 is perishable, the destroyer 
(Hara ;god is called Hara, because lie destroys all ignorance, &c.,) is 
immortal and imperishable ; he, the only god, rules perishable 
(nature) and the (individual) soul. By meditation upon him, by 
uniting with him (the whole world), by again and again think- 
ing one’s self as the truth, at last ensues cessation of every 
lelusion, (or cessation of the delusion of the world). 

11. By knowledge^ of god (deva) all the bonds (of ignorance, 
mhappiness, &t\) are destroyed ; birth and death cease with a 
lccrease of pain of every kind. By tin* meditation (Abhidhy&na) 
:>n him (in his relation to the world) the third state (of Bramha 
as Vir&t, or as the cause of the world) whose power equals the 
universe, (is obtained) at the separation from the body. (Bythe 
meditation upon Bramha) in his own independent nature (free 
from every relation to the world) a person obtains all desires, 
(becomes Bramha in accordance with his real nature.) 

1 If the soul Is infinite and the universe its nature, it is without agency, 
Wausc agency is a worldly quality, which is included in its universality 
t>r it does not create what it already possesses. 

2 Threefold, as the enjoyer, the enjoyment and its objects. 

3 Piwdhana, nature, the cause of all creations, is not perishable in itself ; 
n the contrary, it is without beginnings, as well according to the Vedanta as 
ie Sankhya, and it has been defined as unborn (aja) even in the preceding 
«»e. It is therefore called perishable, either to indicate the difference 
('tween god and nature, or what appears yet more in accordance with the 
iew of this Upanishad, nature is perishable, because for him who obtains 
‘ n «l emancipation, every part of nature must cease to exist. 

4 In this verse two kinds of meditation, with their effect, are described, 
ty thinking on Bramha there is a cessation of pain ; if he is thought under 
tributes that belong to him in his relation to the world, the happiness of the 

or tht* creator, is obtained ; if he is meditated upon according to his 
IWtl llii ture without any distinguishing attributes, liberation is the consc- 
ience. 
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12 . This (the absolute nature of Bramhu) should be though) 
as eternal, and as abiding in one’s owa soul (this may also hi 
translated “ founded in its own majesty”) ; for beside him then 
is nothing to be known. Knowing the enjoyer (the individua 
soul), the objects of enjoyment and the dispenser (the supreuu 
ruler), (knowing) all these three kinds oven as Bramha, (a person 
obtains liberation). 

13 . As the nature of fire, when concealed in its cause (the 
wood) is not perceived, nor also a destruction of its subtlo body, 
as it is again (and again) perceived in its cause the wood, (by 
rubbing),— as both is (perceived and not perceived), so (the sou] 
is perceived) within the body by the sacred word (Om). 

14 . Having made his own body the lower piece of wood, and 

the sacred word the upper piece, a person by practice of abstracl 
meditation, which serves as rubbing will behold god, as the 
concealed (fire becomes visible to him by rubbing). 

15 . As oil in sosam seed (is found by pressing it), butter in curds 
(by churning them), water in a river (by digging the ground) 
and fire in the two pieces of wood (by rubbing them), — so istlial 
(absolute soul) perceived within his own self (soul) by aporsoi 
who beholds him by truth and by austerity (characterized by 
the subduing of the senses and the mind). 

16 . (Who beholds) as the all-pervading soul, like butter con 
tained in milk, as the root of the knowledge of the soul and o 
austerity, that Bramha, upon whom the last endl is found* 
upon whom the last end is founded. 


l Weber, (I. S. vol, I. p. 424.) instead of “ Upanishad-param” reads 1 F‘ 
nishad-padam” ; in this case the rendering of the passage is : i( 
who is the last end of the Upanishads/ 1 8'ankara explains “ Upauk iat 
param,” literally by 4f upanishanamn asmin param, sruya iti.” 
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SECOND CHAPTER. 

1. Concentrating firstl the mind and the senses of intellect 
(upon Bramha) for the acquiring of truth, 2 may Savitri, having 
seen the illuminating fire, bring it to the earth. 

2. By the grace of the divine Savitri (let us) with concentrated 
mind (strive) according to our power for the attainment of 
heaven. 

3. Having united the senses (dev&n) through which heaven is 
gained, with the mind (and) with intellect, let Savitri cause them 
to manifest the divine infinite light. 

4. Great praise (is to bo given) to the all-pervading, infinite, 
ahvise Savitri, the knower of (all) intelligent creatures, the one 
alone, who has arranged the sacrificial rites by the Brahmanas 
who have concentrated their mind, who have concentrated their 
senses. 3 

5. 1 worship your ancient Bramha with reverence; (my) Slokas 
will be praised as wise men on a good path; all the sons of the 


1 The second chapter describes the appliances, by which the concentration 
upon Bramha is effected. The first four verses contain, as a kind of intro- 
duction, the praise of {Savitri (the god of the sun) for the accomplishment of 
concentration. They are almost literally taken from the »Sanhita of the 
White Yajur Veda — Vid. Dr. Weber’s White Yajurveda. Vol. I. ii.1-5. 

2 Tattwaya “ for the acquirement of truth,” is the reading adopted by 
h ankara. Weber’s edition of the W. Y. gives, instead of this “ Tatwilya,’' 
ue Vedaic gerund of the verb “tan,” which Mahidliara in his commentary 

ains by “ taritwa.” According to this reading the translation would be 
onoentrating first the mind and expanding the senses of intellect, may 
Savitri, 4c.” J 

’ the sense of these Mantras is very differently ex]}Iained in this 
panishad and Madhidhara’s commentary. In the first they refer to Bramha, 
a e according to the latter they describe sacrificial rites. 
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immortal (Prajapati, viz., the gods, his parts) who inhabit 
divine dwellings, hear (them).} 

6. (At the sacrifice) where the fire is kindled, where (in the 
vessels, appertaining to it) the wind is noisy, where the Soma- 
juice remains, (when it has been poured in the sacrificial cup), 
there mind does attend. 

7. Worship ye, the ancient Bramha by Savitri, the creator; 
in him do thou nmko (the) entrance (which is characterized by 
concentration) ; for thy former work (ceremonial work) does 
not bind thee. 

8. Keeping the upper parts (the chest, neck, and the head) 
erect2 and equal to the (other parts of the) body, subduing with- 
in the heart the senses together with the mind, let the wise by 
the raft of Bramha (Om) cross over all the fearful torrents (of 
the world). 

9. Keeping down the senses (Prandn), subduing his desires, 
and gently respiring by the nostrils, let the wise diligently 
attond to the mind, as (the charioteer) to a car, drawn by vicious 
horses.3 

10. At a level place, free from pebbles, fire, and gravel, 


1 Thet text in Weber’s edition of the Yajitr V. i§, with the following excep- 
tions, the same as in the Upanishad : Instead of “ Slokayanti” Weber reads 
« gloka dtu instead of “ Sura,” “ Sure and instead of “ S'rinwantr , 
« g'rinwantu.” To show in an example the difference of the explanation, 
translate here this verse according to Mahidhara’s commentary. “ O you sacn- 
ficer and his wife, for your sake I perform (at present) with food (namobhir) 
the ancient (work called) Bramha (a kind of fire offering). (By Bramha t e 
caste of the Brdrahanas may also be understood.) May the fame of the wise 
(of the sacrificed, reach the two worlds, as the oblation does. May all the sons 
of tho immortal (Prajdpati) who inhabit divine dwellings, hear (the B raise 0 
the sacrificed.” 

2 See .the similar passage in Bhagv. G. 5. Adh. 27. 3 and 6 Adh. li- 
* Vid. K*th.-3, 4 to 9. 
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pleasant to the mind by its sounds, water and bowers, not 
painful to the eye, a#d repairing to a cave, protected from the 
wind, let a person apply (his mind to god). 

11. These appearances precede the concentration by which the 
manifestatiomof Brainha is effected ; it (Bramha) assumes the 
form of frost, of smoke, of hot air, of wind, of fire, of fire-flies, 
of lightning, of crystal, and of the moon. 

12. When (in the Yogi’s body) composed of earth, water, 
light, air and ether, the five-fold qualities which mark concentra- 
tion (v. the next verse), are manifest, then there is no disease, or 
age, or pain for him, who has obtained the body burning with 
the fire of concentration. 

13. When the body is light and without disease, the mind 
without desire, when the colour is shining, sweet the voice and 
pleasant the smell, when the excrements are few, they say, the 
first degree of concentration is gained. 

14. As a piece (of gold or silver) covered with earth, whea 
eleansed, shines like light, so the embodied soul, when beholding 
the true nature of the soul, (of itself), becomes one, obtains its true 
end, and every pain ceases. 

15. When,l absorbed in this concentration-, (the Yogi) sees 
by the true nature of his own self, which manifests like a light,, 
the true nature of Brahma, which is not born,, eternal and free 
from all effects of natures (or, as S'ankara explains “ t&fcfcwa,** 
from the effects of ignorance), he gets released from all bonds.. 

1 This verse, according to Dr. Weber,, is taken from the V£jas, Taitt; 
A'ran. x s 1^3. 

a Tattwa is a term of the S 6 nkhya, and means a principle, something 
rom wffich something else is derived, the nature of a thing. It may also be 
translated, — “ free from the nature of all,” which “ all ” would, in this case, 
denote “ nature.” 
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16. For ho (the Yogi) is the god who is horn before all the 
quarters and intermediate quarters (Hiranyagarbha), he* is 
indeed within the womb, he is born, ho will be born ; in the shape 
of all he dwells in every creature. 

17. To the god who is in the fire, who is in the water, who 
entered the universe, who is in the annual herbs, and who is in 
the regents of the forest, (the trees), to this god be reverence, to 
him be reverence. 
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TJimJ) CHAPTER.i 

1. He, who is only one, possessed of delusion, (M&yd) rules by 

his ruling powers, rules all the world by his ruling powers, he, 

who is ever one in their (the worlds’) origin and manifestation* 
They who know him, become immortal 

2. For it is one lludra only2— (the knowers of Bruinha) 
acknowledge not a second, — who rules these worlds with his 
■uling powers,, who dwell within every man, and who, having 
mated all the worlds (and being their) protector, gets wrathful 
it the time of the end (destroys them). 

3. He is the eyo of all, the face of all, the arm of all, nay the 
;oot of all. He joins (man) man with arm, the bird with wings ; 
the one god, when creating the heaven and the earth.3 

4. May Itudra, the lord of the universe, the alwise (Maharshi) 
who produced the gods and givo them majesty, and who created 
it first Hiranyagarbha, — strengthen us with auspicious intellect.^ 

5. With thy form, r > 0 Itudra, which is auspicious, which is not 
dreadful (or which is exceedingly dreadful), and which manifests 
what is holy, with that all-blessed form, O dispenser of happi- 
ness from the mountain, look upon us. 


1 This chapter generally shows in what way the alisolute ged becomes 
Solved in the relation of the universal and individual soul. It must be un- 
erstood that throughout the whole chapter the majesty of the supreme 
3ll l is displayed, and not of the universal ruler ( I Vwara) whose attributes 
re con trary to those of the individual soul. 

Kudra represents here the supreme spirit. 

3 The supreme soul or Virafc is the creator of the world. This \erse i§ 
&en frouutho Vaj. S. 13-19. 

4 keturns 4, 12. 

Vs. 5-C^are taken from the Vaj. S. 10. 2-3. 
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6. 0 dispenser of happiness from the mountain, 1 make pro. 
pitious the arrow, which thou holdest in t # hy hand to throw upon 
the features ; O guardian, do not injure man, or the world. 

7. Those who know Brahma,, who is greater $ian the universe, 
the great one, the infinite, who is concealed within all beings 
according to their bodies, the only pervadfcr of the whole universe j 
the ruler, — become immortal. 

8. I know tltat perfect, infinite spirit, who is like the sun afte 
darkness. Thus knowing him, a person overcoihes death ; ther 
is no other road for obtaining (liberation), 2 

9. By him, than whom nothing is greater, than whom nothing 
more subtle, nothing older, who one alone stands in the heaveni 
like an unshaken tree, by him, the perfect spirit (Puruslia), all 
this is pervaded. 

10. Those who know him as different from the cause of that 
(world), ^ as destitute of form and pain,4 become immortal ; againj 
to the others unhappiness is allotted. 

11. He is the face, the head, and neck of all ; he dwells inti 
cavity (of the heart) of till beings, pervades all, (and), is al 
glorious ; therefore he is omnipresent,, propitious. 

12. He is the great, the lord in truth, the perfect one, tl 

1 Mahidhara, the commentator of the Y&j. S'., gives the meaning of dir; 
B'anta in accordance with S'ankara. 

2 Taken from the V£j. Sanh.. 31-8. The second distich of this verse rt 
tAyns, 6-15. and thejsecond part of the first distich is literally found in Bh*S 
G.8,9. 

s The cause of the world is undistinguishable, unmanifested nature, b; 
which every thing else is manifested, or according to the author of tlrs 
nishad, it is nature as identical with M£y6, or delusion. ° 

4 The three-fold pain, either from one’s body, or any other organized tool 

or from inanimate matter. 
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mover of all that is, the ruler of the purest bliss, he is light and. 

everlasting. A 

| 13. He is the perfect spirit (Purusha), of the measure of a 
[lumb, 1 the inner soul, who always abides in the heart of every 
lan, the ruler of knowledge, who is concealed by the heart and 
aind. Those who know him, become immortal. 

14. The perfect spirit of thousand heads, of thousand eyes, and 
housand feet, pervading everywhere (internally and externally)* 

c world, dwells ten fingers above (the navel in the heart). 

15. The perfect spirit is the Ruler of this all, of all that was, 
tafc is to be, and grows by food, yea that is immortal. 

16. Everywhere having his hands and feet, everywhere his 
fes and face, everywhere his ears, he pervades all within the 
orld (body). 

17. He who shines2 forth with the qualities of all the senses, 
J devoid of all the senses. (They call him) the lord of all, the 
uler of all, the infinite support. 

18. Embodied in the town of nine gates, 3 the soul (Hansa,) 4 
)ves to things without, subduing the whole world, all that is 
Moveable and moveable. 

19. Without hands and feet he speeds, he takes: without eye 
! sees, without ear he hears. He knows all that is to bo known. 


1 Returns 4-17. vid. Kath. 3. ll and 13., where v. 11 commences “ angush- 
to&ttra: purushos-6ntar6tma.” 

J Of the external senses as well as the internal sense, the mind. These 
Nities are, for instance, sound, colour, &c.; doubt, determination, &e. 

1* ^id. Bhag. G. 5. 13, where the commencement is the same, “ navadware- 

$ dtfhi.” 

here derives S'ankara the word “ Hansa” “ hanti abhidyfitmakam 
Re destroys the effect of the ignorance, while above (vid. p. 48, 
e H) he explains it by 4< hanti, gachcbhate adhwanamiti hansa,” it is called 
iSa > because it travels along the road. 
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yet none is there that knows him. They call him the supreme, 
great soul (Purusha). * 

20. He is more subtle than what is subtle, greater than what is 
great, the soul, dwelling in the cavity (of the heart) of this crea- 
ture.! He who sees by the grace of the creator, the glorious 
ruler as devoid of action, 2 becomes free from grief. 

21. I know him, the undecaying, ancient, the soul of all, omni- 
present by his pervading nature, whom the knowers of Bnunha 
call unborn, whom the knowers of Braniha call everlasting. 

1 Of all animate beings. 

2 This is a view of the S'ankhya. The whole verse is taken from the 
Kat-haka U. (2,20), where, however, kratu is read instead of' kratum, and 
6tmaua instead of ls'aiii. 
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FOURTH CHAPTER, 

!• w5l ° 01>0 alpne.Ovnd) without distinction, by his union 
With many powers (s'akti) creates infinite distinctions, according 
to their necessity, and into whom the world at last (at the time of 
universal destruction) is dissolved, is God. May 1 10 grant us 
auspicious intellect. I 

2. lie, (the nature of Brahma) is even fire, he the sun ( A'ditya) 
lie, tho wind, lie the moon, lm even the brilliant (stars), he 
iiiMlnua, he is the water's, ho is Praj ap:iti.2 

:i. Thou art woman, thou art man, thou art the youth, and even 
the m lid, thou art the old man trembling on his staff, thou art 
born, thy face is the universe. * 

4. Thou art t ho hi ick bee, tho groan lord with re ] -coloured eve, 
(the parrot, ) the cloud, in whose voinh tho lightning sleeps, the 
seasons, the seas ; without beginning thou embraces!; all ; for by 
thee arc all the worlds created. 

f>. The one, unborn (the individual sou 1 2 3 4 ) for his enjoyment ap- 
proaches the one, unhorn (nature), which is red, white and black, 3 
of one form, and producing a manifold offspring; of the other, 
who is unborn*! abandons her (nature) whose enjoyment he has 
enjoyed. 

1 Vid. 3 ch. 1. - 

2 S'ankara explains “ Bramlia" by “ Hirauyagarblia," that is to say, the 
universal soul, as pervading nil subtle bodies, and Prajapnti by Vir4fc, or 
the universal soul, as pervading all gross bodies. 

3 According to S'ankara, this means nature which has the qualities of 
light, water, and food, that is to say, all qualities. It has, however, yet 
another meaning, if Aja is taken in the sense of a goat,- Which it also denotes. 

4 Another who by the instruction of his teacher overcomes ignorance, and 
gets thereby separated from nature and its enjoyment, becomes of the same 
being with the supreme spirit. “ Aja,” “ unborn.” There are two substances 
unborn, according to the doctrine of the Sankhya, nature and the soul. By 
*'he uni. m of both the world is produced; by the separation from nature 
through knowledge, a soul attains its last object — liberation. 
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6. Two birJs,l (fche supreme and the individual souls) always 
united of equal name, dwell upon one and the same tree (the 
body). The one of them- (the individual soul), enjoys* the sweet 
fruit of the fig-tree, the other (the supreme soul) looks round us 
a witness. 

7. Dwelling on the same tree ( with the supreme soul) the 
deluded* soul (.the individual 1 * * soirl)^ immersed, (in the relations of 
the world) is grieved by the want of power; but when it sets 
the* other, the (long) worshipped ruler as different (from all 
worldly relations) and his* glory, then its grief ceases.* 

8. Of what use are the hymns of the Rig to him that does not 
know Him 5 , the* immortal letter of the Rig (or the eternal meaning 
of the Rig,) 1 the highest ether, in whom all gods abide ?• but those 
wHo know him-, obtain- the highest end. 

9. The sacred metres, the sacrifices, offerings, expiations, w hat 
has been, what is to be, and what the Vedas declare, (all' spring 
forth) from that (immortal letter).2 — United with delusion (Mayd), 
he creates- tlie universe ; to this the other (the individual) soul is 
chained by delusion (Mdyd). 

10. Know delusion (Maya) as- nature (prakriti), liini3 who is 
united with her, as the Geat Ruler (Mahds'wara) ; this whole 
world in truth is- pervaded* by (powers which are) hhr parts. 4 

11. Whoever comprehends him who, one alone, superintends* 
the first producer and the other producers 5 in whom this all 

1 This and the next verses are literally taken from the Mund. U. iii, b-2- 

* Or, according to S&nkara’s explanation : The sacred metres, the sacri- 
fices, offerings, expiations, what has been, and What is to be, all, according 
to the evidence of the V&das, springs from that immortal letter. 

9 Attempt to reconcile the doctrine of the Veddnta with the Sdukhya. 

4 Or, by the elements (the five great elements) which are' his parts. 

5 Again 'in 1 accordance with the view of the Sdnkhya ; the first producer 
ir nature tiir derived producers are intellect, self-consciousness^ and 1 6 
five subtle elements. All other things, with the exception of the sold, ar 

only productions. 
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goes together (is dissolved at the time of desfcr action) and goes 
out (is produced m various ways at the time of creation),— 
whoever comprehends him, the ruler who grants the wish (of 
liberation), the praiseworthy god, obtains everlasting .(absolute) 
peace. 

12. May Kudra,l the lord of the universe, tho alwise, who 
produced the gods and gave them majesty, (and) who beheld the 
birth of Hiranyogarbha, strengthen us with auspicious intellect. 

13. To the God who is the lord of the gods, in whom the 
worlds have their support, and who rules the bipeds and qua- 
drupeds, let us bping an oblation. 

Whoever knows him who is more subtle than what is subtle 
within that which is impervious (i. e., pervading the whole 
material creation), the creator of tho universe, the mauy-shap.ed, 
the one ponotrator of the universe, the all-blessed, gets everlast- 
ing peace, 

* 15. Whoever knows him, who at the due time is the preserver 
of this world, who, concealed in all beings, is the lord of the 
universe, and with whom the Bnunharshis and the deities are 
united by concentration, cuts the bonds of death. 

1(5, Whoever knows the blessed God, who, exceedingly subtle, 
like cream in cluriliod butter, is concealed in all beings, tho on$ 
ponetrator of the universe, gets liberated from all bonds. 

17. That God, whose work is the universe, that supreme soul, 
who is always dwelling in the hearts of (all) beings, is revealed by 
the heart, discrimination (manislia), and mediation (n> ana3a )* 
Those who know him, beooiue immortal. 2 

1 Rudra, here identified with, the Supreme Spirit. This verse is the same 
*kh 3, 4. 

* The latter half of this verse is taken fromK6$h. 6,_9. 
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18. When there is po darkness (when all ignorance has disap* 
pcared), then there is neither day r.or night, neitlier existence, 
nor non-existence, (all differences have ceased); (then there is) the 
all-blessed even alone. He is everlasting, he is to he adored by 
Savitri (the deity of the sun), from him alone has arisen the 
ancient knowledge (of Brsmha). 

19. None is aide to comprehend 1dm in the space above, in tlie 
space bplcw, or in the space between. For him 'whoso name u 
the glory of the pnivoi>e (or infinite glory), there is no likeness. 

20. Not in the sight abides his form, none beholds him by t he 
eyp. Those who know him dwelling in the heart (in the etlipr;>i 
the heart) by the heart (pure intellect) and m ind, become, imwoital 
{vide v. 17), 

21. “ lie is unborn thus thinking, some oi.e perturbed (by 
misery of the world) may )jo found (to pray) : “ 0 lludra, let 
thy auspicious (dakshina)l face proven o me lbr over. 

22. Injure not our children, nor our grandchildren, nor otif 
lives, nor our horses, nor slay in anger our valiant pien ; tor 
with offerings we always invoke thce.2 

1 Dakshipa,” according to b/unkara, means either “ auspicious," or 
“ southern” (right), that is, which is turned to the south. 

2 This verse, according to Weber, occurs in the Yaj. Sanh. xvi, 1C., in the 
Taitt. S. v., 10, 11, and in the Rig. V. S. i, 114-18. 
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FIFTH CHAPTER. 

1. He, the immortal, infinite, supreme Bm1nna,l in whom 
noth knowledge ancl ignorance abide unnianifested,— ignorance 
verily is mortal* knowledge verily immortal,— and who again 
rules knowledge a* well as ignorance, is diderent (from thorn, )2 

2. He, who one alone, superintends e\erv souree of pro- 
duction, (vide T, 11.) every form, and all the soil roes of pro- 
duction, who endowed his son, the Rishi KapilaS at the com- 
jnonccmont of the creation with every kind of know lodge, 4 and 
\\ ho looked at him, when ho was born.'* 

That Cod, Inning in \arioiu ways changed every kind 
(of existing principles) in that field ( of Maya ),<i destroys it (at 
Lvd) again ; basing eroa<(*d the divine sagcsT in the same 
manner (as at a former period of creation), the Ruler, the great 
soul, rules supreme over all, 

4. As the sun, manifesting all parts of space, above, between, 
and below, shines resplendent, so over-rules the all-glorious, 

1 The compound “ Braiuhapure * means, either he who is greater than 
Bramlui or Hiranyagarbha, or “ tht* Supreme Pramha” (t\»rasmin va 
Bnuuhnni.) 

2 Agin a view of the Sankhya. 

3 Sankara explains this passage very artificially. Kapila is, according to 
Iwn, not the founder of the S&nkhva, hut another name of Hiranyagarhjm, 
arif * he tries tp prove this, first, from the name of “ Kapila,’* which means 

J° Wn » so that Kapila would be here an adjective, instead of “ Kapila 
amain, the browu or golden-coloured,” which thereby would refer to 
iirunvagarblia; and, secondly, from a passage of a Parana ; the latter, 
owever, proves the contrary ; for there is Kapila mentioned as the founder 
°fthc R'ankhya, and to praise him, he is identified with Hiranyagarbha. 
"With the Iqui* kinds of knowledge of the Sankhva. viz., virtue, know* 
^uuucijitfon of woidly desires, and superhuman power. 

* a father docs at his son after his birth. 

® Thc^orld. 

' I lie divide sages, according toS'ankara. Mariehi, and the ether diying 
tosh is, 
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adorable God, one alone, all that exists in fineness with its 
^caused t 

5. He, who, the cause <of the universe, brings to maturity 
the nature (of all), who .changes nil beings which can be brought 
jto maturity, who, one alono, over-rules this whole universe, and 
who distributes all the qualities (to the things to which they 
belong). 

6. He is concealed i# the Upanishacjs, that are concealed in 
the Vedas. Him Bra in ha knows as the source of the Vedas (or 
as the source of Hipipyagarbha.) The formgr gods and sages 
who knew him, became indeed of his own nature, (became) im- 
mortal. 

7. (The individual soul) who, endowed with qualities, is the 
performer of work for tl>e salve of its fruit, is even also the en- 
joyer of these actions. Possessed of various forms, endowed 
with the three qualities, the chooser between the three roads [vide 
1, 4.), the lord of life, he proceeds from birth to birth by his 
actions. 

8. He, who, of the measure of a thumb, resembling tho sun 
in splendour, endowed with determination and self-conscious? 
ness, and with the quality of intellect and the quality of his 
body, is perceived even as another (different from the universal 
goul, although it is one with it) only like the iron thong at tho 
end (of a whip), 

9. The embodied soul is to bo thought like the hundredth 
parjt of the point of a hair, divided into hundred parts; he is con- 
sidered to be infinite. 

1 Yoniswabhdbdn (all that exists in likeness with its cause, vii., the fi ya 
elements, which are the same with its cause— nature) may be als<^ rendered 
“Yoni: swabbdbftn” he, (Bramba) the cause (of the whole world) rules all 
(the elements), which partake of his nature. 
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10. He is not woman,* lie hr nut man, nor hermaphrodite; he 
is kept by any body which he may assume. 

11. As t>y the' use of food and drink the body grows, so the 
individual soul, by volition, touch, sight, and delusion, assumes 
successively forju* in accordance' With its action in the various 
places (of production). 

12. * Tlhe individual soul* clroosOs (assumes )'by its qualities, (hy 
the impressions remaining from its former actions) manifold, 
gross, or subtle forms. -By the qualities ot its actions, and by 
(lie qualities of its body it appears, although it is without any 
difference, the' cause of union with those forms. 

13. Whoever knows the (rod who is without commencement, 
without end, who wifrhin* this impervious (vworhl) is the creator 
of the* uiiiverfce, who is of an infinite form, the one penetrator 
of the universe, becomes liberated from all bonds.l 

M. Those wlio know the God, who is* to he comprehended by 
thought (purified intellect), who is incorporeal (immaterial), 
who is the cause of existence and non-existence, who is all- 
Messed,' and the cause of the origin of the (sixteen), parts, re- 
linquish their bodies. 

1 Vide 4, 14. 
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SIXTH CHAPTER. 

1, Prom delusion some twiges say, that the own llaturo oi 
tilings (Is the cause of tliu univorse\ others, that time it i 3 
(vid. 1, 2); hut it is the glory of God in the world, by which 
(glory) this wheel of Brahma revolve*. 

2. For over-rule 1 by him, by wlicni this all is eternally per- 
vaded, who is alwise, the lord of time, possess! of (all) qualities, 
omnis dent, turns round tlie creation, which is to be thought as 
earth, water, Hre, air, and ether. 

;> Having created this work (the world), and reflecting on it 
again, he causes principle (the soul) to be joined with principle 
(the principle of nature), viz., with one, or two, or three, or 
eight (principles,)! also with time and with the subtle qualities 
of intellect (atm a.) 

4. Whoever, after he lias performed works endowed uilii 
(their) qualities, places them and all his fondness (upon God).- 
(for), if they (the work) not exist, I lie. effects :»bo cea-e,— obtiu 
hy the cessation of work that which is different horn 
principles (of nature).^ 

5. Ho is the commencement (of all), the origin of the ( '* lUse > 

by which (the body) is united (with the soul) ; beyond tlio tlnee 
fold-divided time, ho appears also without lime. Whosoeu* 
worships in his miml the adorable God, whose nature is { 
universe, who rs tho true origin and abides in his owu h e 
(obtains what is different from the principles oi nature* ) 

l The eight principles are the eight producers of the Sankhya, viz , ^ ^ 
the root of all, intellect, self-cons iiousness, and tho five subtle e 
matter. S'ankara quotes a passage, probably of a Pur arm, m 'v 11( 1 h th( 
is substituted for nature as root of all.— The one principle, to * ^ th( 
soul is joined, is nature, 1 the two are perhaps nature and intellcc ■, 
three, nature, intellect and self-consciousness* 

54 That is to say, he becomes like Brahma, 
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6, “Whoever knows him, who is greater than thel forms of 
the tree (of the world} and of time, and different (from either), 
dependent upon whom this universe turns round, 2 who is the 
e.sfcablisher of virtue, and tlie destroyer of sin, the lord of all 
glory who abides in one’s self, and is immortal, (obtains that 
which is different from the material principles of creation.) 

7. We know him, the supreme great lluler of all rulers, the 
supreme deity of all deities the lord of lords, greater than what 
)< greatest, the resplendent, the praiseworthy Ruler of the 
worlds. 

There is no effect for him, or a cause/* there is none per- 
ceived that is like him or sup irior to him. The supreme power 
of him is declared to bo various; (vi/ # ) il is dependent upon 
himself, and acting according to (his) knowledge and power. 

There is in the world no lord of him, nor a ruler, nor also 
a cause;4 ho is the cause, the sovereign of the sovereign of 
cause ; for him there is no producer, no sovereign. 

ID. May the one God, who , like the spider, through his own 
mature, encases himself with many' threads, which are produced 
by the first (cause, Pradhana, nature,) grant us identity with 
Brahma, — 

11. The one God, who is concealed in all beings, who per- 
fules all, who is the inner soul of all beings, the ruler of all 
actions, who dwells in all beings, the witness, who is mere 
Milking,’) an 1 without qu.ilitio,*) — 

1 V r id. Kath (5, 1 . 

2 Kr )iu creation to preservation and destruction, tro n destruction] to 
Nation. 

<( 3 “ Meet ” means, according to Ankara, «“ body,” an 1 “ cause ” an 

* 'Vaukara explains Linga ” by a sign, on whose cogency his oxistenca 
co «hl he inferred. 

0 Piit is to say, thinking without any occi il thought. 

Ita triid of qualities, goodness, activity, and darkness. 
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12 . The only self-dependent among the many (souls) whicli 
are not active,l who makes manifold the 911 c seed .2 The wig* 
who perceive him as placed within their own selves, obtain 
eternal bliss, not others* 

13. He is the eternal one among those that are eternal, 3 the 
conscious one among those that are conscious, — the one among 
the many who dispenses desirablo objects. Whoever knows 
this cause, the god who is to be comprehended by the S&nkhya 
and Yoga, is liberated from all bonds, 

14. There (with regard to Brahma) does not manifest tlio 
sun, nor the moon and stars, there do not manifest those light- 
nings, — how then should manifest this (earthly) fire ? When he 
is manifest (by himself), all gets manifest after him. By his 
manifestation this whole (world) becomes manifest/! 

15. He is the one HansaS in the midst of this world, ho is 
even fire, entered into water . 6 Knowing him, one overcomes 
death ; there is no other road for obtaining (the last end 

of man.) 

16. He crates the universe, and knows the universe* he is the 
aoul (of all) and the origin (of all), the sovereign of time, 
endowed with (all) qualities (of perfection); he is omniscient, the 
lord of the first cause (Pradhana, the first form of creative 

1 Nature only, according to the Sankhva, is active, and not the soul, 
which is merely witnessing. 

2 Either the first nature, or, as S'ankara explains, the subtle elements of 

matter. ,» 

3 That is among the souls. This view of the Sankhya, adopted ny 
author, entirely deviates from the Vedanta, tt'ankara tries to guard again* 
this interpretation by stating, that the souls are said to be eternal 7 
partaking of the eternity of the supreme spirit. 

4 This verso occurs alsoiu the Kath, U. 5, 84, and in Mund. 

6 “ Hansa,” destroyer of ignorance, according to S'akara. 

• That is he has entered the heart, like fire, consuming all ignorance. 
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nature) and of the conscious embodied being, the Ruler 0 f the 

(three) qualities, and # the cause of the liberation, existence and 
bondage with reference to the world. 

17. He is like himself, l immortal, and abiding in the form 
of Ruler, alwise, omnipresent, the preserver of this world; he 
rules eternally this world ; there is no. other cause of the 
dominion (of the world). 

18. Lot me, desirous of liberation, approach the protection of 
the God, the manifester of the knowledge of himself, who at first, 
(at the commencement of the creation) created Brahma^and who 
give him the Vedas ; — 

19. Who is without parts, without action, who is tranquil, 
blameless, without spot, the last bridge to immortality, (brilliant) 
like fire when it consumes the wood. 

20. Until man is able to compress the ether like leather, there 
will he no end of misery, except through the knowledge of 
God. 

21. The sage S'w&ds'watara, by the power of his austerity and 
the grace of God,, has verily declared to the most excellent of the 
four orders, the supreme holy Brahma, who is adored as all in 
all by all the Rishis. 

22. The deepest mystery of the VedAnta is not to be declared to 
a son, nor again to a pupil, whose (mind or senses) are not 
subdued. 

23. To the high-minded who has an absolute reliance in God, 
and as in God, also in the teacher, reveal themselves the mean- 
* n gs, declared (in this Upanishad), reveal themselves those 
Meanings.. 

* 3 “ Taiftnaya” may be also rendered “ like the world.” 
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The KatliaUpanisliad, as commented on by S'anknra A'clidiro 
consists oP two parts (Adhyava), each of them containing three 
Vallis(cr©epers). Dr. Weber 1 is of opinion that the Ivat ha original- 
ly dosed with the third Yalii, and his reasons are, tliat the first 

1 Jvdische Stud ien ; vol. ii. pp. 197 — 200. Even a hasty glance at the 
Katha IJpanishad shows, that it consists of two parts, the first of w!ri(h is 
formed by the tirst, the second hy the second Adliydya. lVhile the first 
part is quite independent and complete, and moreover proved os such hy a 
formal conclusion, clfciing pioinites to those who would declare or hear 
this “ nachiketam upakhyanam,”— the second is composed almost e\cln- 
aively of Vldaic quotations, which ore to prove more in detail the dcitriiai 
pronounced in the fiist, and which are always introduced by “ etadtai tad/ 
exactly in the manner and sense of the “ tad a pi t'sha sloko bLavuti,” tad 
£sha bhyanukta,” &c , in the Bralimanas, and of the “ tathd ehoitam 
yatah”> “aparam cha” in the Hitopad<Va. ft. is therefore quite proper, that 
in the enumeration of the Atbarva Upanishads with Colebyooke (ned in 
Chambers 127 b.) both part 3 are directly counted as two different !>• 
liishads. That the second pait is later than the first, independent of th« 
nature of the case, is clear from several other, especially linguistic resoim 
First, the name of Nachiketns is no longer mentioned therein, with the 
exception of one passage (added to it at u yet later time) at its close, wheie, 
however, he is called Nachiketa instead of Nachiketas, but he is constantly 
addressed hy the name of Gautama, which name again is not used in the first 
part. Farther the word “ deha'*' for body is not piet with in the first jiait, 
as it is in the second. Except in this passage, I have as yet found this w old 
only inTaitt. A', x. 13, and if its interpretation “ what sullies” is coneit, 
itbelongstoa pretty advanced stage of Indian ascetism. “With this it 
further agrees, that in § 3 of the second part the technical term of “ Yoga” 
is known; and explained to denote the highest degree of devotion, which is 
perhaps a sign that this expression was then yet new and required inter- 
pretation Verses 7 and 8 in § C, lastly, are only a (modified) repetition 

of 3, 10 — 11. However, likewise the second part, although later than the 
first, has yet a pretty ancient form, a character which it owes perhaps l llore 
to its quotations (as 5, 9— 11 Agni, Vayu, Surya,) than to its original passage 8 - 
It is evident, that the second part originally concludes after the wor 8 
M tam vidyichakrara amritam” which for this purpose are repeated. " h* 
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part is complete, and lias a formal conclusion, that the second 
part consists almost entirely of laic quotations, that there is 
a difference of language in the first and second parts, and that in 
the Atharva list they are enumerated as distinct Upanishads. 
Those arguments appear conclusive, and we would especially 
urgo the difference in the composition of them. The subject of 
the Upanisliad is indeed fully treated at the conclusion of the 
ffrst. part ; in the second there is no new thought ; and although 
not a mere repetition of the first, there is no leading idea by 
which its parts are arranged, so that it appears to have been 
composed at a later time, with a view of elucidating some of the 
topics of the first, part more explicitly, and of proving its 
doctrines in a more com incing manner. 

The Katlui 1ms always been considered as one of the best Upa- 
uisliails, and it must he admitted, that in elevation of thought, 
depth of expression, beauty of its imagery and an ingenuous 
fervour, few are equal to it. The lofty conception, by which in its 
introductory legend l Death is made to give a reply to the highest 
questions human mind can propose to itself, the enthusiasm and 
intimate conviction which Naehiketas shows about the infinite 
superiority of what isgood over the pleasures of the world, even if 
their enjoyment ho as pre fect as lies in its nature, the firmness 

two next verses arc a slili later addition, the first prompted by a tender heart 
which could not sutler the reader to remain in doubt about the fate of 
Nacluketa (sic !) ; this, however, is quite un-V&luic, and never occurs in the 
builds of the Brdhmauas. viz , that he attended to the doctrines of Death, — 
the second is the introductory and concluding verse, already discussed, which 
t has in common with the three last Upanishads of the Taitt. A'ranyaka, 
'nd whj.-li here also lias crept in, because this is originally considered as a 
buttiriya Upanisliad. 

1 The legend itself is borrowed from the Taitt A', prop. xi. 8, where 
^acliiketas’s visit in the empire of Yama is described (vide Weber’s In- 
dische LHeraturgeschichtf , , p.OO) ; but the mode in which it is treated here, is 
original. *The part of the legend, which is borrowed, is distinguished even 
l ^ang UA g e from the rest; for while the language of the Upanisliad is 
* ®Vated and refined, it is simple and even rude in the legend. 
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wltichhe maintains amidst all the allurements that are placed !><*. 
fore him, and which bears some resemblance to the energy ©f 
mind with which Plato i a the first and second books of his 
'‘Republic’' shows that Justico has an incomparable worth, and 
ought to be preserved under any circumstances, the fine com. 
parison of the body with a car, the soul with a rider, the senses 
with horses, the mind with the rein, &c., aaul which again recalls 
Plato by the similar comparison in his “Pluedrus,” — place it in 
a high rank as a poetical exposition of the doctrine that man is 
the same with the infinite «oul. 

In a philosophical point of view we cannot givo the same praise, 
at least as to the form of the Upauishad; there is little connection 
between the thoughts, no progress from one to another, so that 
they rather appear a compilation than the production of an 
orginal thinker. If we moreover attend to the distribution of the 
subject, at first no arrangement is found, the sentences do not 
shew a connected sequence, as when treating on one subject, 
another starts up without apparent necessity. On a closer examina- 
tion a certain order becomes manifest, and to render this more 
perceptible, I shall state here the chief questions to which an 
answer is sought in every Upanishad, questions which are in 
fact, and must be, the subject of investigation to every philosophy, 
although they may assume a form very different from the one in 
which they arc found in the Upanishads. They are one practica' 
and three theoretical questions.. 1, What is the lughest objec 
of man ? 2. What is the last cause of the world ? 3. In whai 

connection is this cause with the world? and, 4. Ho>v do w< 
know of it ? 

The first Valli endeavours to answer the first question. ^ 
views are briefly as follows: — It is generally thought that know- 
ledge of the Vidas leads to supreme happiness; but the happ 1- 
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ness, which is derived from such a knowledge, and from the 
performance of the ri^es enjoined by the V&las, v i*., the enjoy, 
ment of heavenly bliss, is transient, and does not satisfy the mind 
of man, who is desirous of a happiness wherein there is no 
change, • 

This happiness is'possible only under the cond ition, that the soul 
itself attains to an unchangeable state, and hence the queslion 
arises, whether after death there is an existence of the soul, 
separated from all the instruments of transient enjoyment, as the 
senses, the mind, &o. The investigation is difficult; but there 
should be no hesitation of entering upon it; for the object is in- 
comparably high, as it is a knowledge which leads to unalterable 
bliss. 

In the second Valli a general solution is given of the ques- 
tions: — What is the last cause of the world, and how do we know 
of it? 

The good, in accordance to it, is different from vliafc is pleasant 
and oil this account man has to choose between either; for from 
the diversity of their* nature both cannot be obtained together. By 
discrimination it will be found, that the good is the higher ofthe 
two. The knowledge of the things that aro pleasant is in fact 
ignorance, l because it leads to delusion about the true nature of 
things, viz., by producing the belief, that only this world with its 
enjoyments exists, and not another. The result ol this ignorance 
18 j that the soul passes from life to death and vice versa. Ivnow- 
klge, on the other hand, refers to what is good, and its object 

1 The idea, here expressed that knowledge which has no reference to the 
supreme soul, is ignorance, approaches closely the tenet, of the Vddanta, 

‘ he world is produced by ignorance, delusion, and far out-strips the 
y 0re eaut4ous Mundaka Upanishad, (1, 4) according to which two sciences, 
nre' 8c i©nce of Bralnna and the science which refers to the Vedas, 

admitted, although the latter is declared to be inferior. 
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is the true nature of the soul of man. It is different from virtue 
and vice, from cause and effect, different from past, present ami 
future times. The soul then by which man knows, is not born; nor 
does it die; it is not cause or effect; it is unchangeable, and l ho 
visible changes are only changes of the body, Jt is the one, 
infinite Brahma, who is incorporeal, great and all-pervading and 
although infinite, placed in the cavity ot the heart ot the li\ing 
creatures. 

The knowledge of Brahma, or of the soul as Brahma, is difficulty 
obtain, it requires both ail able teacher and an able disciple. It is 
not acquired by mere arguing, not by knowledgeand undcistnnd- 
ing of the Vedas, or by manifold science, but by the union of intellect 
with the soul (Adhyatma Yoga). The most perfect means to no- 
quire a knowledge of Brahma is the meditation oil the word “ 0m,” 
which is the substance of all the declarations of the Vedas, and 
which refers either to the inferior or supreme Brahma, or to 
Brahma, considered either in li is relations to the world, or ii 
his own absolute nature. Or the knowledge of Brahma cat 
only be gained by a person whose senses are subdued, who? 
intellect is concentrated, whose mind is at rest, and who has tli 
desire of knowing him. 

The third Vnlli treats on the relation between the inhnit 
Brahma and the world in general, and with special refer cm- 
between Brahma and the individual soul. 

There are two souls in this world, the embodied orfinitesou 
and the uuembodied or infinite soul.l The embodied soul J 

1 There may be here a doubt, wlmt is meant by the “two who > <ln« 
the due reward from their works in this world/' whether the mdivw >'* 
soul, and universal soul, which is the totality of the individual sou .. ^ 
the individual soul and Brahma in his real nature as separate j. 

worldly relations. The latter is evidently the sense of the t 

with regard to the universal soul the same necessity would ex 
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endowed with senses, their objects, the mind and intellect, and 
is the ruler and enjoy or. Among them the objects are higher, 
that is to say, more comprehensive and subtle, lhan the senses ; 
the mind higher than the objects ; the intellect (buddhi) higher 
than the mind, ihe great soul (mahatma) ; higher Hum the great 
(mabat) the nnma uiie.oa o avyakui) ; higher than the unmani- 
fested the, soul, when wMnml iimii, aid which is trie hwt aim. 
This soul, concealed m all brings, i j nut muni lest, but it becomes 
ro to concentrated ini die cf ; lo knew erne's L'olf as g) iidually 
Upending upon in tell* cl, flu great .*<oal, Bn* placid soul, is to 
J\anooto I he knowledge of Brnbinu :•) fin acquiring <>f which 
[rue ini mortality rt gaine 1 


The fourth VallS is, according to N'jmkara, to show that the 
^rrat obstacle to a knowledge of the soul is ignorance. However 
it appeals rather to give an am-wev to the question: — ilow can 
the soul he known, if it is concealed, w hich was maintained at 
lie end of the third VallS ? Tim answer is: — When the senses 
ire witlidiawn liom tdioir objects and enjoyments, the soul is 
blown by every one's own <oul , for by this all sensual and 
)tlior qualities, in tlio .state of awaking as well as in dream, are 
perceived, known ; nothing remains unknown to it ; it is know- 
edge itself, and thereby the same with tho supreme Brahma, 
Idien follows a description of the diifercnt relations of the soul 
that in the third Valid, The individual soul is tho same as 
[11 dnitesoul; it is also Iliranyagarbha, the first emanation of the 
universal soul, as also tho soul in the creatures, where, together 


now itself as the infinite soul, and therefore no contrast could exist between 
| 8 ^dividual and universal soul ; and, secondly, this meaning is borne 
% th^ further exposition, where first the nature of the individual soul 
d^W, and afterwards that of tlie infinite Brahma, while no allu- 


the 
»ut 

ifj 

1 ° U 18 ^ade to the notion of an universal soul 

52 
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with all tho senses, it dwells in the cavity of the heart. There ig 
no real difference between the supreme f Bralmia and the in- 
dividual soul ; both are the same, and this knowledge ^im- 
mortality. 

In the fifth Valli an attempt is made to prove r fhe existence; of 
the soul as a principle different from the body, and to show how 
the one soul can be also manifold. The soul is the ruler of die 
senses, and all the functions of life depend upon its existence. 
When tho soul has left the body, these functions cease. Life does 
not proceed from any of the vital functions; therefore it proceeds 
from something else, different from them, upon which itis founded. 
How the one soul can he manifold, is shown merely by com- 
parisons. As one and the same fire by its coming into conflict 
with various things becomes various, or as water, though of one 
nature, appears of many forms, when in connection with other 
and other things, so appears the soul various by its various rela- 
tions. In all these relations, however, the soul is not alloc! ed by 
the imperfections of tho various things; as the sun is not sullied 
by the defects of tho eye, in which it is reflected ; for itis not only 
within, but also without the creatures. 

The question at the end of the fifth Valli : — How can I know 
Brahma, does he manifest or not ? and which is answered there:— 
Nothing can manifest the infinite Brahma, .because all is manileit- 
ed by him, — is again taken up in the sixth Valli. First the answer 
is supplied by a comparison . The world is like a fig-tree, whose root 
is upwards, and^ whose branches go downwards. Then a descrip- 
tion isgiven, which we already know (from the third Valli), of the 
soul in its relations to w orldly existence, viz., that the mindisabo^ 
the senses, intellect above the mind, the great soul above in- 
tellect, the unmanifested above tho great soul, and the soul 
(Purusha) above the unmanifested, and which is apparently 111 
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loaded to show the instruments by which the soul might be pos- 
sibly comprehended. The soul is not known by the senses, 
nor 5 by the mind; it becomes known through intellect by think- 
ing ; it is apprehended from the existence of its effect, the 
world, which like a tree to its root, points to its cause. The 
cause is afterwards to be considered in its independent nature, 
by which the true notion of Brahma is obtained. The chief 
neans by which this thinking is produced, is the Yoga, which 
lonotes a state, by which the senses and tho mind are with- 
lrawn from their objects, and the intellect is directed only 
Lo brahma. 

The question, — How we know of the infinite Brahma ? — is in 
the Ivajha Upanishad more fully treated than in most of the others, 
and as the standing point of the Upani.diads depends entirely 
upon this answer, viz., whether they claim to be founded upon 
revelation or upon philosophical thinking, it is worth while to 
ascertain it in this case, From such passages as: — u It( tho 
soul) is difficult to be known, it is very subtle'* (1-21), “ A 
wonderful teacher is required ” (2-7), u Tho soul, more subtle 
than what is subtle, is not to be obtained by arguing” (2-8-9), 
it may at first appear that revelation is the source of that know- 
ledge; for if the soul cannot be known by arguing (nor by 
perception,) there remains no other means to know it but tradi- 
tion, and it is expressly asserted that a teacher is necessary. 
His knowledge is derived from another teacher, and so on, 
until we come to a last teacher, who must know it by immediate 
revelation from Brahma. However, the whole Upanishad is 
against this supposition. First, a knowledge of Brahma is im- 
possible by the Vdda, which is considered as the ordinary source 
°f revelation. u The soul cannot bo gained by knowledge 
°f the Veda, not by the understanding of its meaning, not by 
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manifold science.” (2, 23.) Secondly, the soul is immaterial, 
and cannot be apprehended by the senses, ^and therefore not by 
tradition. “ The soul’s nature is not placed in what is visible, none 
beholds it by the eye.” (0, 9.) “ It is not gained by word, not by the 
mind, not by the eye.” (6, 13.) “ With regard tor. him (Brahma) 
the sun does not manifest, not tho moon, not tho stars..., 
When he is manifest, all after him becomes manifest ; by big 
manifestation this whole world becomes manifest.” (6, 11.) 
These passages deny even the possibility of a revelation. Thirdly, 
the knowledge of the soul is independent of everything else ; 
it can bo obtained merely by the soul itself. “ By the soul which 
is chosen, it ( the soul ) can be gained. His (every body’s) soul 
reveals its own truth.” ( 2, 23, ) “ Who beheld this (soul) as 

dwelling in their own body.” (5, 12.) Fourthly, it is clearly 
stated, by what means a knowledge of tho soul is gained, viz., 
by thinking. “The soul must be thought of in various way* 
(2,8.) “The wise thinking him (Brahma) by union of intellect 
with tho soul.” ( 2,12.) “ He is beheld by the attentive, subtle 
intelloctof men of subtle sight.’' (3,12) “ None beholds him by tho 
eya ; by the heart (intellect) through thinking (manasa) lie becomes 
manifest,”((>,2.) Moreover, not only the instrument of our know- 
ledge of Brahma (tlie intellect) is [jointed out, but also the peoubu* 
process of thinking, by which that knowledge is obtained, viz., in 
the passage: — “ He is not to be gained by word, not. by the mind, 
not by the eye, how could ho bn perceived by any other than by 
him who declares that ho exists \ Tie' soul is to be perceived 
by existence as well as by its true notion, that is to say, by both 
wheu it is perceived by existence, its true notion becomes mani- 
fest” (6, 12-13), that is to say, Brahma will be known ns 
cause of tho world, as the world is an effect and mus^ have & 
cause; if this notion has been produced, the independent natun 
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of Brahma will be also comprehended. Here the notion of 
Brahma is clearly based upon argumont, And, lastly, it is assert-* 
ed of the soul, that it can arrive at the knowledge of Brahma by 
its own nature; for the soul is Brahma, is knowledge in the 
highest senses. “ I Lis soul rove°ls its own truth” (2, 28) what, 
remains unknown to the soul by which one knows of form, <fcc, 
(4,4.) Hence the world denoting the perception of Brahma is 
knowledge, while every other perception is ignorance. 

From this exposition it is evident that, according to the Katlia 
Upanishad, the knowledge of Brahma depends upon a 
process of thinking, that is to say, that it is derived from 
philosophy, not from revelation. By reflection upon the world 
and the soul, by discrimination, the nature of Brahma be- 
comes manifest, and it would have been rather surprising, 
if those bold and original thinkers, the results of whose 
enquiries are deposited in the U panisliads, had not been aware of 
the manner in which they arrived at the notion of Brahma, which 
is so far removed fr<‘ i common thinking and the conception of 
the Vedas. In lata* times, when the process of Blinking by 
which that idea was formed had been forgotten, and original 
thought had been abandoned for the formulas of the schools, the 
attempt was made to assign ilio origin of their leading notion 
to another source, than from what it was actually derived ; and 
we may find in tho Kallia already some traces of this in the 
value, which is attached to tho Yoga, according to which not 
the perspicuity, order, and muiual determination of the ideas 
lead to truth, but a state in which the senses and the mind by 
some artificial means are withdrawn from their objects, a state, 
thorefoi-e, in which, if it wero possible, every thought would 
ceaso. 

The standing point of the Ivatha is on the whole that of the 
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V&lAnta. It is the absolute spirit which is the foundation of 
the world, and it is the object of true science to know him a» 
the same with all creatures, especially with one’s own sou], 
which by this knowledge attains its final aim, — absorption into 
0 Brahma. In the order of manifestations or eliminations from 
the absolute spirit it deviates, however, from that adopted by 
other Upauishads and by the later Veddnta, and is evidently 
more closely allied to the Sankhya. The order is hero : — The 
unmanifested (avyakta), the great soul, (mahatma or maliat,) 
intellect (buddlii), mind, the objects of the senses and the sense. 
The same order is followed by the Sankhya, witli the exception, 
that they have not between the unmanifested and intellect the 
intervening u mahai,” which with them is equivalent to 
intellect. The u nianas” (miud) has here also the same 
function as in the Sankhya the aliankara (self-consciousne>$). 
Hence it is probable, that this Upani>had was written at a time 
when the {Sankhya had alieady been founded, and with a view 
of conciliating part of the SSnkhya, especially the followers of 
the Yoga, by some concessions ; for while it disputed again, d 
them as to its assumption of many souls, and urges, that by 
mere thinking (tarka) the absolute spirit cannot bo comprehended, 
it adopts, on the other hand, almost the whole order of their 
emanations as well as some of their technical names (niahat, 
avyakta, Purusha) and recognises the necessity of the Yoga. 
Besido the Sankhya, the Katlia seems also to refer to the 
doctrine of the Buddhists ; for they, if not the Ohdrvdkas, are 
probably referred to, in the passage (1, 20.) — “ There is an 
enquiry. Some say, the soul exists after the death of m an > 
others say, it does not exist,” — since the S&ukhya cannot be 
meant thereby which, as well as the Vcd&nta, maintains th* 
independent existence of the soul. 
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Of tho Katha several versions exist. It was translated into 
English first by Ilam t Mohun Hoy, and again in the Tattwa - 
lodhini PattriJca (vol. i, pp. 31(5-27) where also a Bengalee ver- 
giou is given (vol. i, 423-56). Into tho German it has been 
translated by •Windischmann (in the work of his father u Die 
Philosophic im Fort yang der WeUgeschicJuc ” pp.l 7 0(M 7), and by 
Foley in the appendix to his translation ot Colebrook s lroatiso 
on tho Vedas (pp. 113 to 128). Dr. Weber has commented on 
gomo of its parts in his “Indisrhe Hlndieii' (vol. ii, pp. 125-'207.)1 

1 Vide also bis remarks oil the Katha in his Indischc Literal ur « 
gmhkhle (pp. 151-52.) 
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4? i I? t 1$ ill I t* 


1. Once desirous (of heaven) the mjii of Vajasrava (Gautama) 
gave away all his properly. 1 lie had a s o 11 ? hfachikcfas by 
name. 

2 When the presents wove hi ought, filial anxiety (about the 
welfare of his father) penetrated the youth, lie .bought:— 

3. (A sacrificcr) who bestows (cows) which have drunk tlieii 
water, eaten their grass, given limit m’lk, and which are banen, 
goes verily to the woiids of unhappiness. 

4.3 He said to his parent:- O father, to whom wilt thou give 
me? (He said so) a second and a fluid time. (Enraged) lie an- 
swered him : — To Death 1 will give thee. 

5. (Nacliiketas thought: — ) Among many (sons) I am the 
first, among many the middle, (but not among the bad, there- 
fore) is there any work of Yatna, which he will perform to-day 
through me^ (Nachiketas4 said:) 

1 In the "Vis'vajit sacrifice; a sacrifice which was generally performed by 
kings, when they returned from their expeditions to conquer the earth (dig* 
vijaya), but which, as appears, could be also performed by Bralimams. 

2 The cows, intended as presents for the priests, officiating at the sacrifice. 

3 With the intention to prevent this calamity by olfering himself- - 

4 When the father told him, that lie had only spoken in anger, and that 
he did not require his self-sacrifice, after reflecting that the word of a lather 
should on no account become broken — 
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6* Remember, how former men (our forefathers) acted ; 
consider, how the present (good men) act.l Like corn, the 
mortals get ripe, like corn they are born again. 2 

7. 3 A Brahmana guest enters a house like Yaisvilnara (fire). 
For him (the, good) make this peace-ofiering.4 Take the 
water ; 0 son of Vaivasvat (the sun). 

8. Hope, expectation, meeting (with the good), friendly 
words, sacrifices, pious gifts, sons and cattle, — all this loses tho 
man of little sense in whose house a Brdhmana dwells with 
taking food. 

9. (Yama speaks: — ) 0 Brahma, because thou, a venerable 
guest, hast tarried in my house for three nights, without taking 
food, tnorefore be salutation to thee, and welfare to me; moreover 
choose three boons instead (the three nights thou wast here 
without hospitable reception). 

10. (Nachik etas speaks — )0 Death, that Gautama be ap- 
peased in thought, and composed in mind, that his anger 
towards me may have gone, and that he may salute me, 
liberated by tliee, remembering (me as his son), this I chose as 
the first of the three boons. 

H. (Yama speaks: — ) Through my favour, Aud&laki, the son 
o l Aruna,C> wil l remember (thee with love) as before; he will 
1 Viz., they never break their word, 

a Therefore one ought never to speak falsely on .account of this transient 
world. 

3 To save his veracity, the father sent him to the abode of Yama, where, 
^ the absence of the latter, he remained for three nights. Having returned, 
ama was thus admonished by his counsellors or wives. — S A . 

Viz.j water for the feet, a seat, &c. 

Weber, Ind. Literaturgeschichte , p: 152., says about these names: — Two 
£thcr names (besiefe that of Aruni) which are given to the father of Nachi- 
etas ( a fourth name is Gautama,) viz., Aud&laki and Vffjas'ravasa, are at 
v &nance with the other accounts. Vajas'ravasa is also found in the cor- 
* es ponding passages of the Taitariya Krfdiinana; whether also Aud&Iaki, I 
0 n °t know. Vide Ind. St. vol. ii., pp. 201-3. 
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sleep happily at night; free from anger he will see thee, when 
released from the mouth of death. 

12 . (Nachiketas speaks : — ) In the place o£ heaven there is no 
fear of any kind thou art not there, none fears decay. Without 
either hungor or thirst, beyond all grief (all) rejoice in the p!aco 
of heaven. 

13. Thou’ hast, 0 Death, a recollection of the heavenly firoj 
make it known to me (also) who have faith. Tho dwellers in 
heaven2 enjoy immortality ; this I chooso as the second boon. 

14. (Yama speaks : — ) I will tell thee : do thou attend to 
this my icord. I know the heavenly fire, O Nachiketas. Know 
that the fire, which is tho causo of acquiring infinite worlds, 
which again is the foundation (of the universe), is placed in the 
cavity (of tho heart). 

15. He then explained to him that fire, which is tho £irst3 of 
the worlds, the nature of the bricks, 4 and their numbor, and in 
what way (the rite of that fire is to be performed). Nachik&as 
also repeated it in tho same manner as it was explained to 
him. Then thereby pleased, Death again said : — 

16. Satisfied, magnanimous Death spoke to him : - I grant 
thee now another boon again. After thy name shall be named 
that fire. Take also many-coloured chain. 

17. Whoever performs three times the sacrifice ot the Nachi- 
k^ta fire, when he has received advice from the three, (viz., the 
mother, the father and the teacher,) who has done the thr ee 

l Of the fire By which heaven is gained. 

* Those who by the fire-sacrifice have obtained heaven. . 

a The fire is here equivalent to tho Virat, the first production 0 

Brahma.— S'. * . 0 f 

4 Deposited every day after the fire-offering (to show the numo 
ceremonies) performed' during the year. 
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work* (offering, reading of the V^das, and liberality), — over- 
comes birth and deatji. Whoever knows and judges well, (that 
fire) which sprung from Brahma, and is wise, which divine, 
and worthy 0 f praise, obtains that everlasting peace. 

18 . Whoever offers three times by the Nachik&a fire, when 
he knows its threefold nature, leaves before (the death of the 
body) the chains of death, and without grief rejoices in the 
place of heaven, 

iy. This is the heavenly fire, which, thou, O Nachiketas, 
cliooseth for thee by the second boon. Men will call this fire 
even after thee. Choose the third boon, O Nachiketas. 

20. (Nachiketas speaks — ) There is this enquiry : some -say, 
(the soul) exists after the death of man,l others say, it does 
not exist. This I should like to know, instructed bv thee, such 
is the third of the boons. 

21. (Yama speaks: — ) With reference to this (question) 
there was enquired of old even by the gods; for it is not easy 
to understand it, subtle is its nature. Choose another boon. O 
Nachiketas, do not compel me to this ;2 release mo from this 
( boon ). 

22. (Nachiketas speaks: — ) Even by the gods verily was en- 
quired (Into this question), and as to what thou sayest, O 
Death, “ that it is not easy to understand it, ” there is no 
other speaker to be found like thee, there is no other boon like 
this. 

23. (Yama speaks: — ) Choose sons and grandsons who may 
Dye a hundrod years, choose herds of cattle, choose elephants 

1 It exists separate from body, senses, mind, and intellect.— S'. 

* To fulfil this, like a debtor is compelled by hi* creditor to pay his 

debt.— S'. 
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and gold and horses, choose the wide-expanded ea,rth, and live 
thyself as many years thou listeth ; 0 . 

24. Or if thou knowest a boon like this, choose it together 
with wealth, and far-extending life. Be (a king), 0 Nachi- 
ketas, on the wide earth, I will make thee th^enjoyer of all 
desires, 

25. All those desires that are difficult to gain in the world of 
mortals, all those desires ask thou acc>rding to {thy) pleasure,— 
these fair ones (of heaven) with their cars, with their musical 
instruments; for the like as they are not to be gained by men. 
Be attended by them, 1 will give them to thee; (but) do not 
ask (the question of the state of the soul after) death. 

2fi. (Nachiketas speaks: — ) (AH those enjoyments) are of 
yesterday; 1 they wear out, 0 thou end of man, the glory of all 
the senses. And more, the life of all is short. With thee re- 
main thy horses and the like, with thee dauco and song, 

27, Man rests not satisfied with wealth. If we should obtain 
wealth and behold thee, we would (only) live as long as thou 
shalt sway. The boon, which I have to choose, is what I said, 

28, Which man living in this lower world, who knows that 
he decays and dies, while going to the undecaying immortals, 
(he shall obtain some exceeding bliss), who is aware of ( the 
nature of the Apasras and the like who) rejoice in beauty and 
love, oan be pleased with a long life ? 

21h Tell us, 0 Death, what it is which they inquire into, as to 
the great question, concerning the next world, Hachik^fcas asks 
for no other boon, hut that (concerning .the soul) of which the 
knowledge is hidden. 


1 Literally, of to-morrow. 
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,S«con» vn IH, 


Yama speaks. 

1. Another thing is what is good, another what is pleasant. 
Both, having different objects, chain man. Blessed is he who 
between them takes the good (alone), but lie who chooses what 
is pleasant, loses the (last) object (of man). 

2. What is good, and what is pleasant, take hold of man ; the 
sage comprehending them, distinguishes (their nature); the sage 
chooses even the good, because it exceeds (in value) what is 
pleasant ; but the dull man chooses what is pleasant for acquir- 
ing and preserving. 

3. But thou, considering the objects of desire, whether thoy 
are pleasant (as a son, &c.,) or of pleasant shape, (as the heavenly 
nymphs,) hast abandoned them, O Naohiketas. Thou hast 
not chosen the road of wealth, on which so many men perish. 

4. Those two, ignorancel and knowledge, 2 are known to be 
far asunder, and to lead to different goalsS I think thee, O 
Nachikcfcas, desirous of knowledge, because (even) many 
objects of dosire did not attract theo. 

5. Those 4 who live in the midst of ignorance, but fancy 
themselves wise and learned (Pandita) go round and with 
er,, ing step, deluded, as blind people lead by a blind. 

1 Whose objeot is what is pleasant. 

a Whose object is what is good. 

5 One being the cause of transmigration, the other of liberation. Vide 
S ' w *t. U. 5, 1 , and Vdj. S. U. 10. 

4 The same verso occurs in the Mund. U. 2, 8, only that here, instead of 

<iaudramyamdnd, ,; is read “ janghamyamdna.” 
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6. The necessary causes for gaining the next world are no 
apparent to the careless youth, who is foolish by the delusion 
of wealth. Believing, this world exists, and not the other, he 
is again and again subject to my sway. 

7. Of the soul, — which is not gained by many, because they 
do not hear pf it, and which many do not know, although they 
hear of it, — of the soul is wonderful the speaker, ingenious the 
receiver, wonderful the knower, instructed by an ingenious 
(teacher). 1 2 3 4 

8. That soul, declared by an inferior man, 2 is not easily to 
be known, as it is to be thought of in various ways, (but) when 
it is declared by a teacher, who beholds no difference, 3 there is 
no doubt concerning it, (otherwise) the soul being more (subtle 
than what is subtle) , is not to be obtained by arguing .4 

9. That knowledge, 0 dearest, (for which thou hast asked,) 
is not to be gained by argument ; (but) it is easy to understand 
it, when declared by a teacher who beholds no difference- 5 6 7 Ihou 
O-rt persevering as to the truth. May there be for us an (other), 
pnquirer like thee, 0 Nachiketas. 

10. I know, worldly happiness is transient;*! for that firm one 
is not obtained by what is not firm. Hence the Nachik^ta fhe? (is 
established) by me through transient things; (thereby) I obtained 
the permanent (place of Yama). 


1 Vide Bhag. G. 2, 29. 

2 Vide 3rd Mund. 2 4. 

3 “ Ananyena,” or whoso soul is not different flow the supreme sou . 

4 Viz. not by arguing, founded upon our own understanding. - b ■ 

5 Or The knowledge, which ft is easy to understand, whoa declare ^ 
S teacher....... cannot be destroyed by argument. (N6pa-n<$tavya, na a 

tavy£.) — S'. But then, says Weber, the long a in “ 6pane'ya’’ is not explau 

6 Because it is the effect of works which are transient.— S'. 

7 Which is the cause of obtaining the_ transient happiness of heaven.—'- 
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11. Thou, 0 Nachik^ta, although thou hast beheld the fruit of 
sacrifice, the eternal jfface (of Prajapati), where all desires aro 
fulfilled, the world is founded, where every fear ceases, which is 
praiseworthy and great, of wide-extended sphere, and the abode 
(of the soul),-r-yet, wise by firmness, thou hast abandoned it, O 
Nachiketas. 

12. The wise by moans of the union (of the intellect) with the 
goull thinkinghim, whom it is difficult to behold, who is unfathom- 
able and concealed, who is placed in the cavity, 2 whose abode is im- 
pervious, who exists from times of old, — leaver both grief and joy. 

13. Having heard this (nature of Brahma), comprehended it, 
having distinguished the (soul, as) endowed with qualities, (Dliar- 
mya) (from the body,) obtained it in its subtle nature, the mortal 
rejoices ; for he has obtained what is a cause for rejoicing. (Thee), 
ONachiketas, I believe a house, whoso door is open (for Brahma.) 

14. (Nachiketas speaks : — ) (Then) make known to me the 
(being) which thou beh oldest different from virtue, different 
from vice, different from this whole of effects and causes, different 
from past, from future (and present time). (Yama speaks: — ) 

15. The word of which all the Yeda^3 speak, which all the 
works of penance proclaim, of which desirous they live as 
Brahma-students, this word F will briefly toil thee; it is u Oin.” 

16. This sound means Brahma, 4 this sound means the 
supreme/* Whoever knows this sound, obtains whatever® he 
wishes. 

1 Adhyatmayoga, by withdrawing the mind from’ external things, and 
fixing the intellect on- the soul above. 

2 In the cavity, the ether of the heart, in intellect. 

8 Namely, 8 part of the Vetlas, the Upanishads. — A'. G. 

4 The inferior Brahma. — S'. 

8 The supreme Brahma, Brahma in his own absolute naturev 

8 Whether it be the supreme or the inferior Brahma. S'. 
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17. This moans is best, this means is supreme;! whoever 
knows this means, is adored in the place of heaven. 2 

18. The knowing# (soul) is not born, nor does it die, it, was 
not produced from any one, nor was any produced from it; 
unborn, eternal, without decay, ancient as it is, it is not slain, 
although the body is slain. 

19. If the slayer thinks I slay, if the slain thinks t am slain, 
then both of them do not know well. It (the soul) does not slay 
nor it is slain. 

20. The soul, which is subtler than what is subtle, greater 
than what is great, 4 is seated in the cavity of the living being.3 
He, who is free from desire and without grief, beholds by the 
tranquillity of his senses that majesty of the soul. 

21. Sitting it (the soul) goes afar, sleeping it goes every- 
where. 6 Who else (therefore), save myself, is able to comprehend 
the God 7 who rejoices and not rejoices. 

22. Thinking the soul as unbod ily among the bodies, as 
firm among the fleeting things, as great and all-pervading, the 
wise casts off all grief. 

23. Hie soul 6 cannot he gained by knowledge, 9 not by under- 

1 Or not supreme, ns its object is either the supreme or the inferior 
Brahma. 

2 Viz., being B rail mi, cither the supreme or the inferior, he is adored 
accordingly.— -S'. 

3 Verses 18 and 19 occur in Bhag. G. 2, 19, 20. Verse 20 is also found in 
the S'wet. U. 3, 20. 

4 Because the whole world is placed upon it.— S'. 

6 From Brahma down to inanimate matter.— S'. 

Vide a similar passage, Vaj.S U.5, 

7 The soul, which is represented here under contradictory attributes 0 
show the difficulty of comprehending it. 

8 The same idea as in verses 7*9. It occurs also in Mund U. 3/2, 3. 

8 And performance of the rites of the Veda — S'. Vide S'^et. U. 8. 



SECOND VALLl'. 


425 


standing, 1 not by manifold science. It can be obtained by the soul 
by which it is desired. His soul2 reveals its own truth. 

24. Whoever has not ceased from wicked ways, is not s ubd ued 
(in his senses,) not concentrated, (in his intellect,) and not, 
subdued in mijid, does not obtain it, (the true soul), not even by 
knowledge.3 

25. Who is able to know in this manner, where that soul is 
whose food is both the Bralnna and Kshattra, and whose condi- 
ment is death ? 

1 The meaning of the Veda. - S'. 

2 The soul of him who is desirous of knowing his own soul. 

3 By knowledge of Brahma. — S'. 


54 
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1 . (The supreme and inferior souls,) driukingl the due reward 
from their words 2 in this world ,3 entered both 'the cave, the 
highest place of the supreme (soul). The knowcrs of Brahma 
call them shadow and sunlight, thus also the performers of the 
five-fold fire, 4 and the sacrificers of the three Naehiketa fires. 

2. We are able (to understand both) the Nachikcta fire, which 
is the bridge of all sacrificers (to cross unhappiness), and the un- 
destructible Bramha, the place, whero all fear disappears, the 
refuge of those who are desirous of crossing, (the ocean ol the 
world). 

3. Know the soul (the embodied soul) as the rider, the body 
as the car, know intellect as the charioteer and mind again as 
the reins.5 

4. They say, the senses are the horses, and their objects are 
the roads. The enjoyer is (the soul) endowed with body, sen&o 
and mind ; thus say the wise. 

5. Whoever is unwise with reins never applied, has the senses 
unsubdued, like wicked horses of the charioteer. 

6. But whosoever is wise with the mind always applied, has 
the senses subdued like good horses of the charioteer . 

1 “ Pibantau,” although only the worldly soul obtains the reward irm i its 

work, and therefore the singular number should have been employe , “ 

dual number is here used on account of the connection of the worldly wlu 
the supreme soul.— S'.. 

2 “Sukritau,” literally “good work,” here generally for their works. 

3 “Loka^ means here, according to S'ankara, “body.” 

4 The house-holders. — S'. 

5 Vide S'w6t. U. 2, 9, where a similar comparison is used. 
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7. Whoever is unwise, unmindful, always impure, does nofc 
gain that goal,l (but) descends to the world (agaiu.) 

8 # But whosoever is wise, mindful, always pure, gains the 
goal from whence he is not born again. 

i). But theynun, whose charioteer is wise, (and) the reins of 
whose mind are well applied, obtains the goal of the road, the 
highest place of Vishnu. 2 

10. Higher indeed than the senses are their objects, higher 
than their objects is the mind, intellect higher than the mind, 
higher than intellect the great soul, 

1 1. Higher than the great one the unmanifested, higher than 
the un manifested the soul (Purusha), higher than the soul is 
nought; this is the last limit and the highest goal. 

12. Being the hidden nature of all beings, it is not manifest- 
ed ; but it is beheld by the attentive subtle intellect of men of 
subtle sight. 

13. Let the wise subdue his speech by mind, subdue his mind 
hy that nature which is knowledge (by intellect), subdue his 


1 Mentioned in the second verse. 

a “ Tad Vishno” is explained by S'ankara “ vy&panas'ilasya brahmana : 
paramatmano vasud^vakhyasya,” where Vishnu is identified with the son of 
Vasud^va. We would rather take it in the Vedaic meaning, or literally as the 
pervader, the penetrator, as there is no other trace in this Upanishad of the 
opinions of the Vishnuites. Weber’s Ind, Stud., pp. 200-1, says about this 
psaage: “...and it appears, we have by the theos (god) of the author, accord- 
ing to 3, 9, perhaps to understand a form of Vishnu, although, on the other 
band, it is possible, that the term referred to as a recollection of the V£da 
(&ig V. 1 ? 22, 20, 21) should perhaps not be understood in its strict sense, 
because the Vedaic Vishnu is quite different from the later Vishnu ; but even 
ffit were a direct reference to Vishnu, we should thereby not be authorized 
*° scribe the Upanishad to a Vishnu sect, as it has nothing in common with 
a sectarian spirit, and, on the contrary, bears an unmixed V£d£ntic 
Parade?.” 
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knowledge in thejgreat soul, subdue this also in the placid 
soul. 

c 

14. Arise, awake, get the great (teachers) and attend. The 
wise say, that the road to him is (as) difficult to go, as the sharp 
edge of a razor. 

1 5. Whoever has understood (the nature of Brahma) which is 
without sound, without touch, without form, which does not 
waste, which is without taste, which is eternal, without smell, 
without beginning and without end, higher than the great onol 
(intellect), which is firmly based, — escapes from the mouth of 
death, 

16. The wise who says and hears the eternal tale, which 
Nachiketas received and Death related, is adored in the 
world of Brahma. 

17. Whoever pure (in mind) explains this (work) of deep 
import, which (otherwise) should he concealed, in the assembly 
of tho Brahmas or at the time of the Sraddlia, obtains thereby^ 
infinite fruit, obtains thereby infinito fruit, 

1 Vide Mimd. 2, 2. 

2 S'ankara explains “tad” (thereby) with “ Sraddham,” his Srfiddha bears 
infinite fruit, while in the above translation it refers to both, the assembly 
and the Sraddlia, 
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dFouvtb UfiUt\ 

¥ • 

1. The self-existent, 1 subdue,];! the senses which turn to ex- 
ternal objects : therefore (man) sees the ex tenml objects, not the 
internal soul ; (but) the wise, with oye averted (from sonsual 
objeots) and desirous of immortal nature, beholds the absoluto 
soul, 

2. Idle youths follow desires turning f 0 external objects ; 
they fall into Death’s wide-extended not ; therefore the wise who 
know what is truly of an immortal naturo do not ask (for any 
thing) here among the fleeting things. 

3. To the (soul) by which (every one) knows of form, of 
smell, of sounds, of touch, of love, nothing remains (unknown). 
This is that (Brahma for which thou hast asked). 

4. Thinking (the soul) by which he rocognises both, what 
there is in dream, and what there is in awaking thinking this 
as the great pervading soul, the wise does not grieve. 

5. Whosoever knows this soul as the consumer of the fruit, 3 
as the hearer of life, as what is always near, as the ruler of the 
past, the future (and tho present times) — does thence4 not try to 
conceal (the sou!.) 1 * 3 4 5 This is that. 

1 Tho Supreme Ruler. ^ S'. 

- “ Vyatiunat,” liinsitavan, liananam kritavan, as S'ankara explains it, 
because he is self-dependent, 

3 As the embodied soul, which fis subject to the necessary e/Feds pf its 
forks, 

4 From the time of his knowledge. — S'. 

For he has no fear, tjmt the soul can bo destroyed, 
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6. Whosoever beholds the first bornl from the pcnanee2 ( 0 f 
Brahma) who was created before the waters, 3 when he has enter- 
ed the cave, 4 and dwells (there) with (all) the beings, 5 beholds 
that (Brahma for which thou hast asked). 

7. Whosoever (beholds) Adititi, the nature of« all gods, who 
through life (Iliranvagarbha) sprang forth (from the supreme 
Brahma), who was born together with (all) the beings, when 
she has entered the cave and dwell? there, (beholds) that 
Brahma (for which thou lia^t a-ked). 

8. As the tire is concealed within the two pieces of wood," as 
the embryo is hidden in I lie mother, so the tire— which is to ho 
praised day after day by men, who are awako (careful to do 
their duties) and offer with clarified butter,' — is that (Brahma 
for which thou hast asked). 

9. Kuo m whom the sun ri<e« % and in w hom it sets again, him 
all the gods entered ; from him none i? separated. This is that, 

10. W hat-8 is even hero, the same is** there, and what h 
there, the same is even here. He proceeds from death to death, 
who beholds hereto difference. 

1 Hiranyagarblia- --S'. 

2 Penance, as characterised by knowledge, &c.— - S'. 

3 And the other elements. — S'. 

4 The ether of the heart, after he has produced the bodies of the go<b, 
etc. — S'. 

6 The pioducts of causes and effects. 

6 Aditi, the whole of the senses (S'abdadiuam Adanad Aditi SO* 

7 Tim two pieces of wood, from which fire is produced by rubbing. 

8 The individual soul, which is considered as cause and effect, and enclosed 
with worldly alhibutes by those who do not comprehend it in its essential 
being.— S'. 

0 The same, as it is in its own nature, which is eternal knowledge ana 
separate from all worldly attributes. — S'. 

io lu Brahma. 
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11. By tho mind i r, this (Brahma), to he obtained, (then 
there is no difference whatsoever. Ho proceeds from death to 
death, who beholds hero difference. 

12. The soul (Purusha) which in the measure of a thumbl 
dwells in the middle of the body (in the ether of the heart) is 
the ruler of the past, the future (and tho present times). Henco 
from having this knowledge, the wise (does not desire to 
conceal) tho soul (vide latter part of v. 5). This is that. 

13. The soul, whicTi is like light without smoko, the ruler of 
the past, future (and the present times), is even to-day, (and) will 
be verily to-morrow. 

14. As water, when rained down on olevated ground, runs 
scattered off in the valleys, so even runs after difference a person 
who beholds attributes different (from the soul). 4 - 

15. As pure w r ater, which is thrown down on pure ground, 
remains alike, so also, 0 Gautama, is the soul of tho thinker 
(Muni) who knows. 3 

1 Vide S' wet. 3, 13. 

2 That is to say, whoever sees the things as different, from the iOul, is, in 
accordance with his knowledge, born again in another body. S'. 

3 That his soul, is the same with the supreme Brahma. 
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1. (The body is like) a town with olevenl gates of (the soul) 
which has no birth and is of upright intellect. Adoring it (the 
supreme ruler), (the wise) does not grieve, and liberated (from 
ignorance, &c.,) he becomes liberated. 2 This is that. 

2. As H:\nsa3 (A'ditya, sun) it dwells in the heavens, as Va.su 
(wind) it dwells in the atmosphere, as the invoker 4 (of the gods) 
it dwells within the earth, as soma* r > in the water jar; it dwells in 
man, it dwells in truth, it dwells in the ether, it is born in tho 
waters (as aquatic animals), it is born in tho earth (as rice, &c.), 
it is born in tho sacrifice, it is horn on tho mountains (as the 
rivers), it is truth, it is the great one (infinite). 

8 . Him, tho dwarf, « sitting in tho middle ( of the ether of 
the heart) who raises upwards (from the heart) thejvdtal air that 
goes forwards, who dejects the vital air that goes downwards, 
him all gods (all the senses) adore. V 


1 Viz., the seven openings in the fact, the navel, with two openings below 
and the opening on the middle of the head. See a similar comparison in 
S'wet. U. 3, 18; and Bhag. G. 5, 13. 

2 The soul, Parames'va^a, the supreme ruler, is here represented as a 

king. — S'. 

3 Hansa is derived, according to S'ankar^ from llansati (lie proceeds;. 
This verse is taken from Rig. Mund. 4, 40, 5. Vide Weber’s Ind . St. vol. 
ii, p. 205. 

4 Hotar, a name of Agni, as the invoker or sacrifiocr of the gods. 

fi Atithi, according to S'., either the god Soma, or in its literal meaning 
“guest,” and the sense would then be, “ it dwells as guest in the house.” 

« Vide V. 4 12, Where it is said “the soul, which is of the measure ot * 
thumb.” 

7 By bringing him offerings, viz., the different sensations of colour, 
as the subjects serve a king.— S'. 
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4. When the soul, which dwells in the body, departs and be- 
comes separated from, it, what else is left there This is that. 

5. No mortal whatsoever lives by the vital air that goes for- 
wards, by the vital air that goes downwards (or by any senso) i 
they live by aiiother2 on which both (tho two vital airs togethor 
with the sense*) are founded.?* 

(I. Now again I will declare to tliee that eternal Brahma, 
who is to be concealed, and (her), O Gautama, (how by the know- 
ledge of him all concern for the world ceases,) an l also, how (by 
not knowing him, the ignorant) obtaining death assumes a body 
(again). 

7. v^ome enter the womb (again after death) for assuming a 
body; others go inside a trunk, according to their works, accord- 
ing to their knowledge.** 

8. The perfect ono(Purusha) who, building desire after desire, 
is awake in those that are asleep, is called even pure, is called 
Brahma, is called even immortal. Upon him all the worlds are 
founded; none becomes different from him. This is that. 

0. As the one fire, when entering the world, becomes to every 
nature of every nature/’ so the one soul being of every nature to 
every nature, is the internal soul of all beings, and is also without 
diem (in its own nature.) 6 

1 In all the vital airs, &c. 

Different from the compound of senses, & c. 

lor, says S',, the cause of life does not depend upon them, as they refer 
other and other things on account of their composition ; without somc- 
lln g else which arranges them, it is impossible that thing 3 of themselves 
8 ould form a compound, as the materials of adiouse do not form a house 
Without somebody who brings them together. 

5 Br - A'. 2 Adh. 2, 13. 

° Bec °nies manifold from the manifold fuel. 

Br « A'. 2 Adh. ft, 19. 

55 
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10. As tho one air, when entering the world, becomes of 
every nature of every nature, so tho ono, soul, being of every 
nature to every nature, is the internal soul of all beings, and is 
also without (them). 

11. As the one sun,l the oyo of the whole world, is not sullied 
by tho defects of the eye or of external things, so the soul, as the 
inner soul of all beings, is not sullied by the unhappiness of the 
world, because it is (also) without it. 

12. He is one,l the ruler, the inner soul of all beings, who 
renders (his) one nature manifold. The wise who behold him 
as dwelling in their own selves, obtain eternal bliss, not others. 

13. The wise who behold (the soul) as tho eternal among 
what is transient, as the intelligent among those that are in- 
telligent, which, though one, grants tho desires of many (who 
behold it) as dwelling in their own selves, obtain eternal bliss^ 
not others. 

14. (Wise) think that supreme bliss, which cannot be 
described, to be this (individual soul). How then shall I know 
it ? Does it manifest or does it not manifest ? 

15. There (with regard to Brahma) the sun does not manifest 
nor tho moon and stars, there do not manifest those lightnings; 
how then should manifest this fire ? When he is manifest, all 
is manifested after him ; by his manifestation this whole (world) 
becomes manifest. 

1 Bhag. G. 13, 52. 

2 Verse 12, 13, 15 occur, with a few variations, in the S'wdt. U» l 2 * 
15 ; v. 15, in the Murul. U. 2, 2 , 10, and Bhag. G. 15, 6. 
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1. a (I, l.e \vorhl)l*is like an eternal holy fig-tree, whose root 
is upwards, and whoso branches go downwards. This2 is called 
oven ] i lire, this is called Brahma (all comprehensive) ; this is 
called even immortal ; upon this all the worlds are founded ; 
none becomes different from it. This is that. 

2. This whole unh erso trembles within the life (the suprome 
Bralnna) ; emanating (from if) it (the universe) moves on. It 
(Brahma) is a great fear, like an uplifted thunderbolt. Those 
>\ ho know it, become immortal. 

3. Through fear of him burns the fire, through fear of him 
burns the sun, through fear of him runs Indra, the wind, and 
Death ns the fifth. 3 

4. Il here (in this life) one is able to comprehend him 
(Brahma) before the death of the body, (lie will be liberated 
liom the bondage of the world ; if oug is not able to comprehend 
him,) he is destined for the assumption of a body, 

5. As one is reflected in a looking-glass, so (the soul is) in 
the body ; as in a dream, so in the world of the forefathers; as 
in water, so in the world of the Gandharvas ; as in a picture and 
in the sunshine, so in the world of Brahma. 

6* Considering the different state of the senses which are 
piod need one after another (from the mind) and their rise and 
setting, 4 the wise do not grieve. 

Higher than the senses (and their objects) is the mind, 
^°re excellent than the mind the intellect (Sattvam); above the 
intellect soars the great soul, more excellent than the great one 
l ^thenn : n ianifested< 

2 iTi de f hag * 15 > 1-3. ~ 

part nf ik’* 55 accor( ling to S'ankara, refers to “ mulam,” this root. The latter 
9 . , * ls Verse is the same with part of 5, 8. 

< WK 0 ^.^ U - 2 - 8- 

lci is not the case with tlio soul. 
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8. But higher than the unmanifested is the soul (Purusha) 
ivhich is all-pervading and without cause. Knowing this, one 
gets liberated and gains immortality. 

9. Its (the soul’s) being (nature) is not placed in what is 
the ruler visible ; none beholds it by the eye, by*the heart (the 
intellect) of the mind, through' thinking it gets manifesto 1m, 
mortal become those w ho know it. 

10. The state which ensues, when the five organs of know- 
ledge remain (alone) with the mind, and tlio intellect does not 
strive, is called the highest aim. 

11. This they call concentration (Yoga) which is the firm 
keeping down of tlio senses. At that time (man) gets careful ;2 
for concentration lias as well its furtherance as its hinderance. 

12. It (the soul) is not to he gained by word, not by the 
mind, not by tlio eye, how could it be perceived by any other 
than him who declares that it exists? 

13. (The soul) is to be perceived by (the notion of) existence;*** 
it is to be perceived by its true notion ;4 (that is to say) by both 
of them ; the true nature of the soul becomes manifest, when 
(first) it has been perceived by (the notion of) existence. 

14. When all the dosires cease which were cherished in his 
heart (intellect), then the mortal becomes immortal, then lie 
obtains here Brahma. 

15. When all the bonds of the heart are broken in this life, 
then the mortal becomes immortal; this alone is the instruction 
(of all the Vedas). 


1 Vide S'wet. U. 4, HO, 

* When he places his mind entirely upon the contemplation of the soul. 
8 Viz, as an existing cause from its existing effect, the world. 31 
4 Without auv relation to something else. 
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10. There are hundred and one arteries of the heart;l the one 
of them (Sushumnd,) proceeds to the head. By this (at the time 
of death) rising upwards (by the door of A'ditya) a person gains 
immortality ; or the other (arteries) are of various course. 

17. The spirit, the inner soul, which is of the size of a thumb, 
is always residing in the heart of men; let a man with firmness 
separate it from his own body, as from a painter’s brush a fibre. 

Let a man know it, which is pure, which is immortal; let a man 
know it, which is pure, which is immortal. 

18. Nachiketa, having gained that science declared by Death, 
and also the 'whole rule of concentration, obtained Brahma, and 
hence was without passion and immortal ; thus also any other 
(will obtain Brahma) who knows in the same manner the 
unchangeable soul. 

ID. May he2 protect us both 3 at the same time, at the same 
time support us both ; may both ot us at the same time apply 
(onr) strength; may our reading be illustrious, may there be no 
hatred (amongst us). Om ! peace, peace, peace D 

1 Vide Pros'. U 3, 6. 

2 The Supreme Ruler, taught in this Upanishad. — S'. 

3 The teacher and disciple. 

4 This verse is the same with Taitt. IT, 3, 1, and the latter half of 3 4 C. 
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The Taittariya Upanishad forms a part of Taittariya A'ranyaka, 
that is, of the A'ranyaka of the black Yajur Yeda, cliapters 7 to D, 
and is also found in the collection of the Atharva Upani shads. Ia 
the former it bears .no separate title; in the latter it is enumerat- 
ed as two distinct Upanishads, the “ A'nanda Yalli” (the loins 
of bliss), containing the first two chapters, and the “ Bhrigu Vulir’ 
(the lotus of Bhrigu), containing the third chapter. S'ankara 
names the first (diapter S'ikslul Valli(tho lotus of the doctrino), 
and the second Brahmananda Valli (tho lotus of the joy in 
Brahma), but has no title for the last. It is one of the Upa- 
nishads, rendered by Anquoiil from the Persian, and parts of it 
have been translated by Colebrooke — the third chapter or Bhrigu 
Yalli, and the prayer at the commencement of the first chapter 
(M. E. Yol. i. pp. 7(1-78), — and by Weber, the whole of the 
second and third chapters (in his “ Indische Studien,” \ol. n. 

pp. 207 — 236,) 

The Taittariya Upanishad consists of two parts, viz., of what is 
properly called ail Upanishad, the doctrine of Brahma, or of the 
absolutely infinite Spirit, and of an introduction to it. This 
is formed by the first chapter or S'ikshd Yalli, which, in 
accordance with the systematical exposition of the Vedanta, 
describes the course of instruction, and of the moral and mental 
training, preparatory to tho initiating of the student in the science 
of Brahma. These previous conditions are the study of th e 
S'ikshd properly so called, that is, of the doctrine of the p r °- 
nunciation, quantity, &c., of Vedaic words, — the meditation on 
certain words which symbolically express the truths of the 
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doctrine and prepare the mind for its comprehension, — the 
meditation on the term “Om,” the most sacred of all symbols, 
embracing as it does the real sense of all the Vedas, — the medita- 
tion on Brainha in his relation to the individual soul, to the 
material creation, and to the different deities, — and the necessity 
of ceremonial work, of the daily reading of the Vedas and of a 
virtuous life in accordance with the precepts of the S'astras. In 
short, it is the study of the Vedas, the practice of sacred rites, 
and the leading of a holy life, which prepare for the reception of 
the highest knowledge. 

The second chapter, or the Bramh&nanda Valli, contains tho 
doctrine of the Taittariya Upanishad itself. To understand, how- 
ever, fully, what is the view of it, iu what points it resembles the 
Vedanta as a system, and in what points it differs from it, it is 
necessary to know the doctrine of the Vedanta with reference to 
lie order of creation. Of this wo shall, therefore, now give a eom- 
)endious sketch, which we take from tho Vcddnla Sara. 

The cause of the world, according to the Vedanta, tho source of 
ill reality, and strictly speaking, all reality itself, is Bramlia, the 
iupromo soul or spirit. He is to bethought without any qualities 
;aken from our conception of the world; he is merely spirit, or as 
t is expressed by the Vediinta, he is mere existence, knowledge 
without difference of subject, object and their mutual relation) 
md bliss. Every thing else is non-existence and non-knowledge. 
The world in its most abstract notion is therefore to be conceived 
is ignorance, which does not exist absolute, but must be com- 
prehended by the cause, on which it depends, — God. It consists 
^ the three qualities of goodness (Sattwa), passion or foulness, 
or activity, (Rajas), and darkness (Tanias,) which denote the 
ftree dd]grees of its existence, or of its power of manifestation. 
Wauce is two-fold, viz., as totality, when all ignorance is 
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one, and as speciality, or ignorance in individual beings, God 
in his relation to the totality of ignorance is omnicient, omni. 
potent, Ac., that is, ho has all the attributes of the creator 
and ruler of tho world, and is called in this respect rs'wara(the 
ruler), God in his relation to special ignorance is tho individual 
soul, the defective intelligence, Prajna. Tho ignorance in its 
totality is the causal body of God, that is to say, the cause of 
all created beings, ignorance in its speciality is the individual 
bodies. The causal body is also called the sheath of happiness, 
as it contains all happiness, and as it envelops all. From this 
ignorance are first created five elementary bodies, viz., other* 
air, fire, water and earth, each of which is composed of the 
three qualities, (of which ignorance itself consists) and re- 
spectively endowed with the special qualities of sound, touch, 
colour, savour and smell. These elements aro called Tanmatras, 
or subtle elements, in contradistinction to the gross elements, of 
which the visible bodies are composed. From the combined parti- 
cles of goodness in the fivcsubtlo elements, are produced intel- 
lect, (budlii, tho faculty of ascertainment), and mind, (man as, 
the faculty of judging and doubting), — from the separated 
particles of the same, the five intellectual organs, the ear, the eye, 
the touch, the nose and tho tongue, viz., the ear from the separate 
particles of goodness in ether, the eye from the separate particles 
of goodness in fire, (fee., — further tho five organs of action, tho 
voice, the hands, the feet, the organ of excretion and tho organ 
of generation from the separate particles of passion, — and lastly, 
the five vital airs, respiration, flatulence, circulation* pulsation and 
assimilation, from the combined particles of passion. Intellect 
together with the intellectual organs, forms the intellectual 
sheath or case of the soul ; mind, with the organs of action, the 
mental sheath; aud the vital airs, together with the organs 
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action, form the vital sheatli. The three sheaths, when united 
are the subtle body o/ the soul, or the body which remains at 
the transmigration. Hero again the subtle body is either a 
• totality, or individuality. The soul, or God, as pervading the 
totality, is called the SutrAtma (the soul which pervades all as 

tho same string passes through all the pearls of a wreath), or 

Hiranyagarbha, as pervading an individuality, Taijana (the 
Resplendent). Both, however, are in reality one. These three 
sheaths consist of the continuance of waking thoughts in 
dream, and in dream the Sutrutma as well as Taijana perceive the 
subtle objects. 

From the subtle elements further proceed the gross elements 
of ether*, air, fire* water and earth, by a peculiar combination of 
them,l and from the gross elements the different worlds, as the 
heaven, the earth, &c., and the different bodies, as men, ani- 
mals, &c. 

rp he soul, as abiding in the totality of the gross bodies, is called 
Vais wanara, Vir&t, &c., as abiding in any individual body, 
VisVa (the pervader). The gross body is called the nutrlmenti- 
tious sheath (Annamaya Kosha), and as it is the place# where 
the gross objects are enjoyed, it is called awake. In the 
waking state Vais' wanara and Vis'wa enjoy the material sounds, 
colours, &c., through the five organs of intellect. 

The totality of these worlds, viz,, of the gross, the subtle 
and the causal bodies, forms . one great world, and the soul, 
from the pervader to the ruler, is also only one soul. 

Hoty far the account of the Taittariya Upanishad corresponds 
the above view, we shall see presently, after having given a 

1 Viz», in the proportion of four-eighth of the element, after 1 which it 
ear * the naun, with an eighth of each of the other four. 

56 
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survey of its contents. The second Valli 4 commences with the 
following memorial verse of the Rig-Veda which, according to 
S'ankara, contains the sum total of the whole Upanishad : 
4i Whoever knows Brahma who is existence, knowledge and 
infinity, as dwelling within the cavity (of the heart) in the 
infinite ether, enjoys all desires at once, together with the 
omniscient Brahma.” 

From this infinite soul sprang forth the ether, from the ether 
the air, from the air the fire, from the fire the water, from the 
water the earth, from the earth the annual herbs, from herbs 
food, from focd seed, and from seed man. All creatures are 
produced from food, and pass again into food. To recognise 
this universal food as Brahma, is the first step of knowledge ; 
the second is, to recognise him as vital air, the inner soul 
(atma) of the former, which pervades and supports it, the third 
to think Brahma as mind, which is a soul more internal than 
the former, the fourth to think him as knowledge, and the fifth 
as bliss, when all difference of tho individual from the universal 
soul ceases. 

Hene arise the following questions : Does an ignorant person 
after his death obtain the supreme Brahma ? and if not, does a 
person who knows god, obtain him also ? 

When Brahma had created all, he entered it. He is to bo 
considered as the creation and the creator ; the varieties of all 
that is perceived, did before the creation not exist (explicitly), 
they were one and the same (implicitly), and the creation must, 
therefore be considered as a creation of Brahma himself. 
Brahma, the unchangeable, eternal being, is in fact constantly 
the foundation of the world ; without him there would be 
existence, no continuance, and all living creatures would be 
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annihilated at once. JFhe knowledge of him as identical with 
the soul makes therefore free from fear, because thereby the 
notion of every difference of the soul from other beings is re- 
moved, and fear arises only from such a difference. A person, 
on the contrary, who docs not know him, is subject to fear, 
because for him always difference exists. 

The happiness then which ensues from various degrees of 
knowledge and existence, is various. Proportionate to their 
knowledge is the happiness of men, of man-Gandharvas, of 
divine Gandliarvas, of the fore-fathers, of men born in the 
heaven of the gods, of gods by their nature, of Indra, of 
Brihaspati, of Prajdpati, and of the oue supreme Brahma. A 
person who has a knowledge of him, obtains him. Then all 
fear disappears for him, as well from external' things as from, 
his own conscience. 

The third Vallf gives a narrative in confirmation of the 
doctrine, taught in the preceding chapter, from which it is 
evident that the science of Brahma is not acquired at once, but 
that there are different stages, by which a person approaches to 
a clearer and clearer idea of God, and that the means of arriving 
at them is the practice of tapas, which denotes either austerity 
or an elevation of knowledge. The third does not teach any- 
thing new, but is only a repetition of what was known before in 
another form. # 

We find in the Taittariya Upanishad the tenets, peculiar to the 
Wdanta, already in a far advanced state of development; it con- 
toins as in a germ the principal elements of this system. The 
Motion of Bramha, as the supreme spirit and as wholly distinct 
from the material world, is clearly defined. He is shown as the 
source of all reality, and in his relation to the world as its creator 
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and preserver* We find here the doctrine of the five elements as 
the first creation of God, from which gradually all perceptible 
things are produced, and also the doctrine of the five sheaths, 
one the foundation of the other, by which the soul is enveloped. 
There are, however, differences. No distinction is .made between 
subtle and gross elements, nor is it clear, how intellect, mind 
the organs of intellect and of action, and the vital airs have been 
produced from them. Wo likewise do not understand what rela- 
tion the five sheaths boar to the five elements and to the soul; 
for if we consider tlio succession of the productions, given by thu 
Taittariya Upanishad, it appears that they arc not modifications 
of some of the elements or of all of them, but only of the earth; 
again it is nowhere stated, that the sheaths have been created 
independently oftho other productions, and it appears, therefore, 
to be a legitimate conclusion that they are in some way a modi- 
fication of the elements. 

Dr. Weber, in our opinion, goes too far in asserting (Ind, 
Studien, Vol. ii. p, 210) that the first part of the Taittariya Upa- 
nishad is in no connection with the other parts, that the com- 
position of the whole Upanishad is merely formal, that many of 
its notions are fanciful, and that it exhibits little of the true spirit 
of speculation. 

It is true, that the first part is not necessary for the com- 
prehension of the doctrine, yet, according to the view of all the 
Upanishads and of the Vdddnta, a preparatory course of study 
is required, and this it is which inculcated in the first part, and 
more systematically than in other Upanishads ; for instance, the 
Brihaddranyaka, where the exposition of the science of Bramha 
}s frequently interrupted by enquiries belonging to a previous in- 
vestigation, It. is true, also, that the exposition is formal; ns the 
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sentences are composed after a fanciful form ; but their regularity 
is not greater than of some of the finest Upanishads which are 
written in metre. 

There are indeed a number of fanciful notions, especially with 
regard to the different gods, of whom a formidable system lias 
been given. Still, all the gods introduced (with perhaps the excep- 
tion of Praj&pati who is a production of speculation), are the 
popular gods of the Vedas, and that they are brought into a 
system, is the natural consequence of speculation. A.11 philo- 
sophy commences from ideas which existed previous to it, may 
they be religious ideas, or ideas referring to the mind, or to 
external nature. Philosophy consists in nothing else but in 
thinking of them, and it arises from the sole reason, that those 
ideas are found inconsistent, that they are contradictory in 
themselves. External things, for instance, as they appear, are 
considered as existent, and in thinking them we find that they 
consist of qualities which are only relations to other things and 
to oursolves, and can therefore not express what really exists ; 
or something is represented as God, that is, as omniscient, 
almighty, and so on, and we afterwards find that the same has 
been endowed with material, or finite attributes which do not 
agree with the other part of the notion. It is therefore on 
account of their own hollowness that we are compelled to 
abandon those notions and search tor shell as are perfectly 
consistent with themselves and with those to which they bear 
a necessary relation. 

With reference to religious ideas, two alternatives are pos- 
sible for philosophy, either to repudiate them altogether as false 
M inadequate, or to adopt them as a basis for its speculation. 
The latter is the it ay of accommodation, hut even if this is 
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followed, it must be remembered, that the results of its enquiry 
will be widely different from the basis from which it commenced. 
Thus it is with the Upanisliads ; they indeed acknowledge tho 
gods of tho Vedas in name, but not in reality ; for their whole 
nature is altered, since from the state of divinity they are 
degraded to beings of an inferior order, haying lost tho attri- 
butes of infinity and absoluteness. 

In this respect the notions of tho Taittariya Upanishad are 
not more fanciful than those of the other Upanisliads. They 
arise from the system of accommodation, which pervades the 
Upanishads and in fact the whole philosophy of the Hid us. 
To it the greatest number of its defects must be ascribed. To 
mark the two principal ones, resulting from it, it deceives the 
common people by the appearance of an union of opinion with 
the highest flight of human intellect which does not really exist, 
and puts, on the other hand, a limit to speculation, and thereforo 
to progress, by giving it an aim which is not its own, and 
which at the same time it is not to pass.. 

The Taittariya Upanishad, however, does not add to the 
received system ; its ideas are those of the other Upanishads, 
only more systematically arranged than it is the case with 
the majority of them, and although it does not display the same 
vigour of thought as some other Upanishads do, yet, in our 
opinion, it belongs to the first series, preceding the Vedanta 
philosophy, which appears to be confirmed by the high opinion 
in which this Upanishad is held by Hindu philosophers. 
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FIRST ANUVA'KA. 

May Mittra grant ns welfare, — Varuna grant us welfare, — 
Aryamas grant us welfare, — Indra (and) Brihaspati grant us 
welfare,— the far-stepping Vishnu grant us welfare. — Salutation 
to Brahma, — Salutation to thee, 0 Vayu.l — Thou art even 
visibly Brahma2. — I will call thee even the visible Brahma, — 
I will call (thee) just, — I will call (thee) true. — May he (Brahma) 
preserve me, — preserve the speaker, — preserve me, — preserve 
the speaker. 

Peace, peace, peace ! — 3 

SECOND ANUVA'KA. 

Wo will explain the Sikshd. — The letter, — the accent, — the 
quantity, — the effort, — the middle pronunciation and the 
iontinuation, are declared as the contents of the chapter of the 
S'iksha. 

THIRD ANUVA'KA. 

1. May we both (the teacher and disciple) bo glorious, — may 
»e both have the light of the Veda. Next, then, we will explain 

1 According to S'ankara, Mittra is the deity, presiding over the function 

respiration (Prana) and over the day, Varuna over the function of flatu- 

leQ ce (Apana) and over the night, Aryamas over the eye and the sun, Indra 
ov er strength, Brihaspati over speech and intellect, Vishnu over the feet, 

2 This is said merely for the sake of praise. 

8 Peace is said three times to remove the obstacles to knowledge, which 
arise yith reference to the soul, to the material sphere, and to the 

superintendence of deities. 
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the Upanisliad (the meditation on) of the Sanhita,l — in five 
topics, — viz., as referring to the* worlds, tp splendours, to know- 
ledge, to offspring, and to the soul. — They are called great 
JSanhitas. — -Next, the topic, referring to the worlds. — The earth 
is the first syllable, (viz., San, of the word San-lii-ta), the heavens 
the last syllable (ta), the ether the union (hi). 

2. The wind (Vayu) the instrument of union, — this is the topic 
referring to the worlds. — Next, the topic referring to splendours, 
— Agni (fire) is the first syllable, — A'ditya (the sun) the last 
syllable, — the waters are the union, — the lightning is the in- 
strument of union,— this is the topic, referring to splendours.— 
Next, the topic referring to knowledge, — -the teacher is the first 
syllable,— 

3. The disciple the last syllable, — knowledge the union, — the 
Veda the instrument of union, — this is the topic referring to 
knowledge. — Next, the topic referring to offspring; — the mother 
is the first syllable, — the father the last syllable, — the offspring 
the union, — the organ of generation the instrument of union, 
- — this is the topic referring to offspring. 

4. Next, the topic referring to the soul, — the lower jaw is the 
first syllable, — the upper jaw is the last syllable, — spoech is the 
union, — the tongue the instrument of union, — this is the topic 


1 Sanhiti means a union either of letters to a word, or of words to a sen * 
tence, or of sentences to a more comprehensive composition, as express 1 ' 0 
of the mutual connection of any ideas, to which such a Banhitd may 
referred. It means therefore also a collection of hymns, as the Big* Veda. 
&c., and is here especially meant as a collection of hymns according to eac 
separate school. Such a Sanhitd is, for instance, the sentence : I'-se-twa ( 
divide thee,) where the syllable V may represent the earth, twa the heaven, 


s£ the connection of both, and the union of all these eleme nts to one 


word thfl 


air. Mahasanhiti is, where there is a SanhitS, and where the things in unity 
are of such comprehensiveness as the oaith, &c. 
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referring to the soul. Those are the great Sanhitas. Whoso- 
ever knows the explanation of these great Sanhitns, is unitod 
with offspring, cattle, the light of the Veda, eatable food, and 
with heaven. 

FOURTH ANUVAKA.i 

1. May that Indra (hero the supreme god in the form of Om, 
the holiest word of the Vedas), who has been manifested 
as the first of the Vedas, comprising the nature of all, — being 
more immortal than the immortal Vedas, — strengthen me with 
understanding, — O God, may I be the vessel of immortality (of 
the knowledge of Bramha, the cause of immortality). May my 
body he able, — my tongue exceedingly sweet. — May I hear 
much with my ears. Thou (viz., Om) art Bramha's sheath 
enveloped by (common) understanding. — Preserve what (of the 
knowledge of Bramha) I have heard. — The prosperity (Sri) which 
swiftly brings me clothes, increases my cows, — 

2. And prepares for me always food and drink, — this pro- 
sperity, — rich in wool-clad flocks and other cattle, bring to me. 
Swahd J2 — May the Brahma-students come to me, Swdha! 

3. Let me be glorious among men, SwdM I — Let me be 
better than the wealthy, Swcilui! — O venerable, let me enter thee 
(viz., the word Om, the sheath ot Bramha), Sw&ha. 0 venerable, 
do thou enter me, Swdlni.— In thee, spreading in thousand 
branches, — 0 venerable, I shall be purified, Swahd ! As the 
waters go downwards, — as the months go to the consumer of 
days (the year),— so let the Brahma-students, 0 Creator, 

1 This Aituv&ka contains the muttering of the Mantras and the obla- 
tions necessary for a person who wishes to acquire understanding and pros- 
perity* 

3 S wah a is the explanation, made before the offering. 
b 7 
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approach me from everywhere, Sw&ha! — (Thus) art thou a 
refuge, — do ‘thou illuminate me, do thou make my like thy 
own nature. — 

FIFTH ANUVA'KA.l 

2 . Bkdr, Bhu var and Su var, these verily are the three mystical 
names — The son of MahAchamasa, — revealed as the fourth among 
them, — Maha (the great one), — this is Bramha, — it is the soul 
— 'the other deities are its members . — tl Blair/’ verily, is this 
world, “ Bhuvar,” the atmosphere, — Suvar,” that world. 

Maha A'difya (the sun), — for by A'ditya increase all worlds, 
— Bhdr is verily Agni (the fire),— Bhu var the wind,— Suvar 
A'ditya, — Maha tho moon ; for by the moon increase all splendours. 
Bhdr is the Mantras of the Rig, — Bhu var the Mantras of the 
S4ma, — Suvar the Mantras of the Yajur, — 

3. Maha Bramha; for by Bramha all tho Vedas increase. Bliur 
verily is tho life, by which breath is taken,— Bhuvar the 1 ife 
which descends,— Suvar tho life which equalises,— Maha food;— 
for by food all functions of life are increased. — Theso four are 
verily fourfold ; —there are four times four mystical names, 
Whosoev^knows them, knows Bramha ; — all tho gods (as his 
parts) convey power to him. 

SIXTH AXUVA'KA.2 

1. In the ether, abiding within tho heart, — is placed the 

^ The meditation with regard to tho S&nhitd has been explained ; the 
Mantras also, required to obtain understanding and prosperity, have been 
mentioned; now the intermediate meditation on Bramha, represented by the 
three mystical names, will be set forth.— S'. 

* In the preceding Anuvaka the deities have been specified as the parts 
of Bramha, represented by the mystical names ; the present describes the 
ether of the heart, &c,, as the place of the perception and meditation of 
Bramha, and the manner, in which the state of the universal soul may be 
obtained. — S'. 
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Puruslia (soul) whoso nature is knowledge, — who is immortal, 
radiant like gold.~[The artery, Sushumna by name (the 
coronal artery) which springs forth from the upper part of the 
heart, and proceeds] between the two arteries of the palate* — 
and (within tjie piece of flesh)* which like a breast is hanging 
down, — then, after having made its way through the head and 
skull, — (terminates) where the root of the hair is distributed, — 
this (artery) is the birth-place (the road) of Indra (of Bramha). — 
B'y (the mystical name of) Bhur (the sage), gets the same with, 
fire (with the* superintending deity of fire), — 

2. By (the mystical name of) Bhuvar with the wind, — by (the 
mystical name of) Suvar with A'ditya (sun), — by (tho mystical 
name of) Malia with Brahma — lie obtains his- kingdom* — he 
obtains tho ruler of the mind, l — bo becomes the ruler of speech*, 
the ruler of. tho eye, — the ruler of tho ear, — the ruler of know- 
ledge ; — Ho then becomes this, viz., Bramha, whose body is tho 
ether, — who is the real soul, who sports in life, whose mind is 
joy — whoso peace is abundant, who is immortal. — In this man- 
ner, 0 Prdchinayogya, (the name of a disciple) worship (the 
Bramha as mentioned.) 

SEVENTH ANUVA'KA.2. 

The earth, the atmosphere, tho Heaven, tho quarters, the 
intermediate quarters,- (the five-fold), world — fire, wind, the sun,, 
die moon* the stars’(the five-fold presiding deities), — the waters, 
die annual herbs, tho regents of the forest (the tree); the ether, 
die soul, — ail this is- the material sphere. — Next the sphere 

. 1 Bramha, who is the ruler of all the senses, since he is- the nature of- 
* 

2 This Anuv&ka describes the meditation on Bramha, represented by 
the five-fold world, the five presiding deities, and the five-fold sphere, i wfer- 
riu 2 to the soul.— S'. 
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referring to tlie soul, — The vital air which goes forwards, the 
vital air which goes downwards, the vital air which goes from 
the centre, the vital air which goes upwards, the vital air which 
goes everywhere, — the eye, the ear, the mind, speech, touch,— 
the skin, the flesh, the muscles, the bones, the marrow, — having 
thus ascertained, the Bishil said, — five-fold indeed is this 
all, 2 — by the five-fold (sphere referring to the soul) a person 
makes, complete the five-fold (external world). 

EIGHTH ANUVA'KA. 

Om is Bramha. — Om, this all,— Om is verily assent, — (having 
been addressed by the other priests by,) Om, do command, they 
command, 

Om, the hymns of the Fama sing, — Om, £om, the hymns of 
praise proclaim.— By Om, the Ad wary «t gives his reply. — By 
Om, the Bramha commands. — By Om, he gives his orders for 
the burnt offering.— — Om, says the Bramluina, when he com- 
mences to read (the Veda) May 1 obtain Bramha (the Veda 
or the supreme soul ),- — cud ho obtains Bramha. 

NINTH ANUVA'KA. 

Justice, the reading and teaching are to be practised. — Truth^ 
the reading and the teaching are to be practised,— Penance, 
the reading and the teaching are to bo practised. — Subduing 
(Dama, the subduing of the external senses), the reading ami 
the teaching are to be practised.— The (sacred) fires, the reading 
and the teaching are to be attended to,— The burnt offering, the 
reading and the teaching are to be attended to. — The guests, the 
reading and the teaching are to be attended to,— The duties 

1 Either the V6da, or a Rishi, who knew it perfectly, 

9 Yid. Biihad. A'. 3d Piumha. 17th. R. I. To], ii. Part iii. p. 13$, fr fin 
■which it ia evident, that the Taittariya 17panishad belongs to a later time 
tlun the Brihad. A'. U. 
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of man, the reading and the teaching are to be attended to,— 
Sons, the reading and the teaching are to be attended to. — 
Begetting the reading and the teaching are to be attended 
to.— The offspring, the reading and the teaching are to bo 
attended to, — The word as to “justice/* Ac., has declared Satya- 
vachas, (or the truthful) from the family of Ratliitara.— The 
void as to “ penance** has declared Taponitya (or tho cver- 
penitent) from the family of Purusishti. — The word as to the 
reading and teaching has declared Naka from the family of 
JIudgulya ; — for they (reading and teaching) are austerity, for 
they aro austerity. 

TENTH AXUVA'KA.i 

I am the spirit (mover) of the tree, (viz., of tho tree of the 
world which is to Le cut down). — (Mv) fame (rises) like the top 
of the mountain. — I am purified in my root, as immortality is 
glorious in the rourishor, (viz., the sun). I am brilliant 
wealth. — I am intelligent. — I am immortal and without decay 
(or I ain sprinkled with immortality). —This is the word of 
knowledge of Tris'unku. 

ELEVENTH ANUVA'KA.2 

L Having (bought the Veda the teacher (thus) instructs 
the disciple : — Speak the truth. — Walk according to thy duties. 

there bo no neglect of the (daily) reading (according to 
the school). — Having brought the welcome wealth for tho 
teacher, do not cut off the thread of the offspring. — Let there 
he no neglect of truth, — -Let there be no neglect of duty', — Lot 

1 Contains the Mantra to be recited before the daily reading of the Veda 
or the object of obtaining knowledge. — S'. 

2 Shoys the duties which, in accordance with the injunction of the Vida 
aB( l the Smriti, must be performed, before the knowledge of Bramha can bo 
,n »l>arted.— 
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there be no neglect of protection (prudence). — Let there bo no 
neglect of prosperity (of such actions as increase thy wealth),—. 
Let there be no neglect of the reading and of the teaching. 

2. Let there be no neglect of the dnties towards the gods 
and tho forefathers. — Lot the mother be a god (to thee)- hot 
the father be a god (to tliec). — Let tho. teacher be a g<,d 
(to thee). — Let the guest be a god (to thee)..- -All the works which 
are unblameable, ought to* be performed, — not any other, — All 
tlio praiseworthy doings of us (the- teachers),' — o ught to bo 
worshipped (followed) by thee, — not any otlior. 

3. The BrAmhanas who are bettor tlian we, it ought to bo thy 
effort to provide with a seat.— (What is to be given )is to be given 
with faith, — is not to be given with want of faith, — is to be given 
with prudence, — is to be given with shame, — is to bo given with 
fear, — is to be given with affection. — If thou hast any doubt 
with regard to work, or with regard to conduct, — 

4. Then, as there (in thy neighbourhood) all the BrAmhanas 
who are of sober judgment, — who arc meek and desirous ot pm* 
forming their duties, may they act by themselves or be appointed 
(by another) — as such Bramhanas act therein-, — so also act 
thou therein. — Then among those who are blamed, — as there all 
tho BrAmhanas, who are of sober judgment, who aro meek and 
desirous of performing their duties, — may they act by them- 
selves,- or be appointed by another, — as such Bramhanas act 
among them, — so also act thou among them. — This is the rule— 
this is the advice, — this is the meaning (Upanishad) of tho 
Vedas, — this is the instruction. — This should be followed out 111 
such a manner, — this verily should be followed out in. such 


manner. 
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* TWELFTH ANUVA'KA. 

May Mittra grant us* welfare, — Varuna grant us welfare, — 
Aryamas grant us welfare, — India (and) Brihaspati grant us 
welfare^, — ‘the far-stepping Vishnu grant us welfare.— Salutation 
to Bramha, — Salutation to thee, 0 Vayu. — Thou art even visibly 
Brauiha, — I will call (thee) just, — I will call (thee) true. — May 
he (Bramha) preserve ine, — preserve the speaker, — preserve me. 
I— preserve the speaker. — Om 1 peace, peace, peace ! 
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Do protect us both (the teacher and the disciple) at the same 
time — at the same time support (give food) us both; — may both 
of us at the same time apply (our) strength (for the acquire mem 
of knowledge) ; — may our reading be illustrious ; — may there b< 
no hatred (amongst ins.) — Peace, peace, peace. 

FIRST ANUVA'KA. 

1. The knower of Bramha obtains the suprcmoS (Bramlia), 
— With reference to this (knowledge of Bramha) the following 
(Rig) is remembred: — “ Whoever knows Bramha, who is exig- 
ence, knowledge (and) infinity, — as dwelling within the cavity 
(of the heart, which is intellect) in the infinite ether,— enjoys all 
desires at one and the same time together with the omniscient 
Bramha.” — Here follows this memorial verse: — From that soul 
(Bramha) verily sprang forth '-the ether, — from the ether tho 
air, — from the air fire,-*- from fire the waters, — from the waters 
the earth, — from the earth the annual herbs, — from the annual 
herbs food, — from food seed, — from seed man; — for man i; 
verily the essence of food. — Here (with reference to the mean 

1 The contents and arrangement of the second Yalli arc briefly and pre 
cisely stated by Weber, as follows : — The eighth chapter is to he divided 
into four sections, of which the first (anuv. 1 — 5) treats the degrees of sue 
cession in the development of nature, the second (anuv. ti and?) the origin 
of the creation generally, and the third (anuv. 8), especially the ^nandih 
that is to say, the happiness of him who knows the identity of the indivi- 
dual with the universal soul, which has given the whole book the title of 
A'nanda Yalli. The fourth, lastly, (anuv. 8 and 9) specifices the reward of 
him who knows all the preceding truths. 

2 Param, S'ankara explains niratisayam, beyond which there is no m ° re ’ 
which is absolute ; and this is Bramha, which is also clear by a passage of 
the Kabhaka, where it, is said, “ Whoever knows Bramlia, becomes even 
Bramha.” 
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iug, viz.. that man is the essence of foc*d) follows t) i is memorial 
vc rse: — “ This (head hero which l point out) oven is Uni hoai, 

this is the right arm,— thi> tho left arm, —this his body,-- 

this his tail (the part of the bod) Mivirhing from the navel 
downwards) his foundation/’ 

SKt\>Nl> AN P VA'KA. 

1. Here follows this memorial verse : — 

All the creatures which dwell on earth — spring verily hath 
fr<jm food. —Again they live oven by food, -again, at last (at 
the time of death) they return to the same, - -lor food is the 
oldest of all beings lienee it is called the healing herb 
(Ausha-dha, because it subdues the heat, Alisha of the body) of 
dll (creatures). 

All those who worship food as Brahma,- obtain all food what- 
ever ; for food is the oldest of all creatures: — therefore it is 
called the healing herb of all.- -From food spring forth all 
beings; — when, born they grow by food. — It is eaten (ad y ate) 
by all creatures and it eats (affi) tho creatures ; — therefore it 
is called food (annam). •Different from that (soul) which is like 
the essence of food, - is an (other) inner soul, which consists of 
vital air (Pr&na).- -Tho former (tho soul, consisting of the 
essence of food) is filled by this. — This (Pnina) even resembles 
the shape of man, — according to the shape of man borne by the 
former (the individual, consisting of the essence of food), — (is 
hiade also) this shape of man. — His head is even the vital air 
'which goes forwards (respiration), his right arm the vital air 
Which equalises, — his left arm the vital air winch goes 


1 11 His,” the head of the soul, which is the essence of food. 

58 
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downwards ' th% « ether l the body, — the earth2 the tail, the 

foundation. 

* 

THIRD ANUVA'KA. 

After breath breathe the gods, — men and animals ; — for breath 
is the life of all the creatures. — Therefore it is called the life 
of all. — All those who worship breath as Bramha, — attain the 
last limit of life (viz., 100 years), — for breath is the life of 
creatures ; therefore it is called the life of all. This (life) even 
is the embodied soul — of the former (nutritious sheath).— 
Different from that (soul) which consists of vital air, — is an 
(other) inner soul, which consists of mind. — By this the former 
is filled. — It resembles the shape of man, — according to the shape 
of man, borne by the former. — His head is even the Yajur, — the 
Rig his right arm, — the S&ma his left arm, — the instruction 
(viz., the Brdmhana, in which instruction is given) is the 
body, — and the Atharvans and Angiras3 his tail, his foundation. 

FOURTH ANUVA'KA. 

Here follows this memorial verso : — 

A person who knows the bliss of Bramha, — from which words 
together with the mind return, — without comprehending it, is 
never afraid. — This mind even is the embodied soul of the 
former. — Different frem that (soul) which consists of mind,— is 
an (other) inner soul which consists of knowledge. — By this 
the former is filled. — It resembles the shape of man, — accord- 
ing to the shape of man, borne by the former. — His bead is 

1 The ether, means the equalising air (San ana), and it is called the sc bI 
because it has a greater part of tlio vital function and because it is in the 
midst of the body. 

2 The earth, here the vital air which goes upwards and it is called earth 
because it is the support of the vital airs. 

s This is, according to Dr. Weber, the oldest name for the Atharva- 
I. S, Vol. I. p. 291. 



TAITTARIYA UPANISHAD. 


4 S9 


even faith, — justice his right side, — truth his left side,— -con- 
centration (Yoga) his body, — the great one (intellect) his tail, 
his foundation. 

FIFTH ANUVA'KA. 

Here follows this memorial verse : — 

Knowledge arranges sacrifice, — and it arranges also works. — 
All the gods worship as the eldest the Brain ha, which is know- 
ledge. —A person who knows knowledge as Bramha, — and does 
not swerve from it, — enjoys all desires, — afte, he has abandoned 
all the sins innate to the body (or, after he has abandoned all 
sins in his body, that is to sav, during his life). — This even is 
(soul) which is the embodied soul of the former (min >). — 
Different from that knowledge, — is an (other) inner soul which 
consists of bliss. — By this flic former is filled. — It resembles the 
sluipe of man, — according to the shape of man, borne by the 
former. — His head is what is pleasant, — joy his right arm, — 
rejoicing his left arm, — bliss bis body, — B ram lui his tail, Lis 
foundation. 

SIXTH ANUVA'KA. 

Here follows this memorial verse : — 

If a person knows Bramha as not existing — lie becomes, 
it were, himself non-existing,* — if a person knows Bramha as 
existing, — then (tbeknowers of Bramha) know, that he (hinnelf) 
exists. — This (infinite Bramha) is the embodied soul of the 
Conner. — (Because this is so) therefore there are here* the follow- 
ln 8 questional (of the disciple with reference to what has been 

. 1 In the text the plural is used, by which more than two questions are 
(®.pHed ; yet only two questions are actually given. Weber, therefore, 
oinks that part of the text has been lost. S'ankara asserts that there are 
f tonn only tw.o questions, but in reality four (as marked in the text,) each 
? the tdb questions containing an alternative, and tries thereby to vindicate 
^ use of the plural. 
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fluid by the teacher) : — Does the ignorant, when departing from 
this life, — go to that world (of the supremp Bramlia) (or does ho 
not go there)? — Does the wise (knowcr of Bramlia), when 
departing from this life, obtain that world, (or does he not 
obtain it) ? 

lie (the supreme soul,) desired : — Let me become many, Jet 
me be born. — He performed austerity. — (Tapas means here, 
according to S'ankara, knowledge, and the sense would be: lie 
reflected on the form of the world to he created). — Having per- 
formed austerity, — he created — all this whatsoever. 1- Having 
created it,— lie even entered it.— When he had entered it,— he 
was endowed with form and void of form,— defined and not 
defined, — a foundation, and without foundation,— endowed with 
knowledge and void of knowledge, — true and not true, (\iz., 
ouly comparatively not true)-all this whatsoever was true 
(absolutely). — (Because all this was in this manner true, 
Bramha) therefore it is called true. — 

SEVENTH ANUVA'KA. 

Here follows this memorial verse: — 

This was before (the creation of the world) not (existing) (t ,ie 
contrary of all the manifested differences of name and form, 
which are thought to bo the unchangeable Bramha). 
verily was produced that which exists (what is thought to ox i 
all tho differences of name and form). — d his (unchanged 
Bramha) created himself ; therefore, it is called self-created 
holy). — Because it is holy (Sukrita),- -(therefore) it is 

1 Vid. B. A'. B. T. Vol. II. p. f>2, where the following ; 

precisely the same : — i<lam sarvam asrijata yad idam kincha. 

3 Yid. Aittar. U. 1st Adh. 2d Kh. 3. B. I. Vol. VII. p. 88M 
ancthe" derivation of Sukrita is given. 
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(like) taste;— for any one obtaining taste, becomes delighted.— 
If that bliss (like Brahma) were not present in the ether (of the 
heart), who then could live, who could breathe ?— for it is he 
(the supremo spirit) that fills with bliss.— When he (the sage) 
gains his fearless stand in him, who is invisible, (unchangeable) 
incorporal (andtmya), undefinable and unsupportable,— then 
indeed does he obtain liberty from all fear.— When the other (the 
ignorant) makes even a small hole in him (considers him by 
any kind of difference), — then fear is produced ftr him. — This 
(Ilramha) is ever a fear for him who (thus) knows, and who does 
not believe (in the true nature of Brahma). 

EIGHTH ANUVA'KA. 

Here follows this memorial verse : — 

Through fear of him blows the wind — through fear rises the 
puu, — through fear of him speed Agni and Indra, — and death as 
the fifth ;1 — Here follows this consideration of bliss (which is 
Bramha). — Let there bo a y outli of gentle mind, who has read 
the Vedas, — who is well disciplined, is very firm and very strong, 
--let for him the whole world bo full of wealth, — this (bliss 
uliich ho enjoys) is one joy of man. — This joy of man, taken a 
hundredfold, — is one joy of men who have obtained the state of 
Gandharvas, and also of the Veda-student (a person versed in 
the Vedas) who is free from desires, — This joy of men, who have 
obtained the state of Gandharvas, taken a hundredfold — is one 
j 0 )' of divine Gandharvas, — and of the Veda-student who is free 
hom desires. — This joy of divine Gandharvas, taken a hundred- 
told,- — is one joy of the forefathers whose world continues long, 


1 ViTl. Kath. II. 3 . B. I. Vol. VII. p. 14(>, where the same passage 
,, r« , uvs ) an alteration being mane in only a few words. 
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— and of the V&Ia-student who is free from desires. — This joy* 
of the forefathers whose world continues long, taken — a hundred- 
fold, is one joy of the gods, who are born, in the heavens of godi 
(by the power of their works in accordance with the V&la^)and 
of the Veda-student who is free from desires. — TJiis joy of the 
gods, who are born in the heaven of the gods, taken a hundred- 
fold, is one joy of the gods of work, — who by (Ved&ic*) work 
obtain divinity, — and of the Veda-student who is free from 
desires. — This joy of the gods of work, taken a hundredfold,— is 
one bliss of the gods, — and of the Ye .a student who is free from 
desires. — This bliss of the gods, taken a hundredfold, — is ono 
bliss of Indra, — and of tho Veda-student who is free from 
desires. — This bliss of Indra taken a hundredfold, — is one bliss 
of Brihaspati, — and of the Veda-student who is free from 
desires. — This bliss of Brihaspati, taken a liundred-fohl,— ii 
one bliss of PrajApati, — and of the Y ^da-student who is free 
from desires. — This blits of Prajdpati, taken a hundredfold, — is 
one bliss of Bramha, — and of the Bramha-. student who is free from 
desires. — He (tho supreme Bramha) who is in the Purusha (the 
image in the eye), — and who is in the sun, (A'ditya),— is ore 
and the -ame. — Wlioso?vor thus knows, — -after having abandon- 
ed (the desires of) this world,— approaches (fully understands) 
that soul, which consists of food, — approaches that soul, which 
consists of life, — approaches that soul, which consists of mind,— 
approaches that soul, which consists of knowledge, — -approaches- 
that soul, which consists of bliss. 

NINTH ANUVA'KA. 

Knowing the bliss of Bramha, — from which all words returu* 
— together with the mind without having comprehended* itf"® 
person is not afraid of any thing whatever. — Him verily dc« s 
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BOt afflict (the thought) Why hav.e I omitted what is good ; 
—why have I committed sin, A person who thus knows, con- 
siders them both as the soul ; for he who thus knows, consider* 
them both as the soul. This is the Upanishad (science of 
Bramha). 



Wgu trails 


FIRST ANUVA'KA. 

Hari, Om ! I)o protect us both at the same time, — at the 
same time support us both, — may both of us at the same tim 0 
apply (our) strength, — may our reading be illustrious, —may 
there be no hatred (amongst us). -Om ! peace, peace, peace! 

SECOND ANUVA'KA. 

Bhrigu, the son of Vanina, approached his father Varum.— 
u Teach me, 0 venerable, what is Bramha.” — To him he declared 
these : — Food, life, eye, car, mind (and) speech, — (Again) lie 
said to him : From whom (all) these beings are born, — by whom 
when born, they live, — whom they approach, (whom) they 
enter, — him do thou desire to know ; — he is Bramha. — He per- 
formed austerity. — Having performed austerity, — 

THIRD ANUVA'KA. 

He knew : food is Bramha ; for from food even verily aie 
born these beings, — by food, when born, they live ; — food they 
approach, (food) they enter. — Having known this, — he again 
approached his father Vanina — saying : “ Teach me, 0 venei 
able, what is Bramha,” He said to him : — By austerity d< 
desire to know Bramha ; — austerity is Bramha. — He performs 
austerity. — Having performed austerity, — 

THIRD ANUVA'KA. 

He knew : Bramha is life for from life even arc vend) 
born these beings,— by life, when born, they live 5 — life they 
approach, (life) they enter. — Having known this, he again af 
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proached his father Varuna , — a Teach me, 0 venerable } what i 9 
Bramha.” — He said to him -By austerity do desire to know 
Byamha ; — austerity is Bramha. — He performed austerity.— 
Having performed austerity, — 

4 FOURTH ANUVA'KA. 

Ho knew : Mind is Bramha ; — for from mind even are verily 
born these beings, — by mind, when born, they live ; — mind they 
approach, (mind) they enter.- — Having known this, he again 
approached his father Varuna. — “ Teach me, 0 venerable, what 
is Bramha.” lie said to him : — By austerity do desire to know 
Bramha ; — austerity is Bramha. — He performed austerity. — 
Having performed austerity, — 

FIFTH ANUVA'KA. 

He knew : knowledge is Bramha ; for from knowledge even 
are verily horn these beings : — by knowledge, when born, they 
live; — knowledge they approach, (they) enter. — Having known 
this, he again approached his father Varuna . — u Teach me, 0 
venerable, what is Bramha.” — lie said to him: — By austerity 
do desire to know Bramha, — austerity is Bramha. — He perform- 
ed austerity. — Having performed austerity, — 

SIXTH ANUVA'KA. 

He know : bliss is Bramha; for from bliss even arc verily 
torn these beings ; — by bliss, when born, they live; — bliss they 
approach, (bliss) they enter. — This is the science of Bhrigu and 
Varuna, founded on the highest ether (the ether ol the heart). 
~~Ho who knows this, is founded (on the supreme Bramha) ; — 
^ becomes rich in food, and a consumer of food, — he becomes 
? r eal,~*by offspring, cattle, and the splendour of (his kilow- 

lc(1 ge of) Bramha ho bocomco groat, in renown.— 

S3 
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SEVENTH ANUVA'KA. 

Let (the knower of Bramha) not revile food ; (for) it is hi g 
observance (as the cause of his obtaining Bramha), — Life verily 
is food. — The body is the consumer of food ; — the body is found- 
ed upon life-; life is founded upon the body,— Food is founded 
upon food. — Whoever knows this food, as founded upon food, 
gets founded ; — he becomes rich in food, and a consumer of 
food; — he becomes great — by offspring, cattle, and the splendour 
of (his knowledge of) Bramha ; — he becomes great in renown. 

EIGHTH ANUVA'KA. 

Do not abandon food ; — (for) it is his observance. — The 
waters verily are food. — Light is the consumer of food ; — light 
is founded upon the waters, — the waters are founded upon 
light. Whoever knows this food, as founded upon food, gets 
founded, — he becomes rich in food, and a consumer of food • 
— he becomes great, — by offspring, cattle, and the splendour oi 
(the knowledge of) Bramha ; — he becomes great in renown — 

NINTH ANUVA'KA, 

Do multiply food, — this is (his) observance. — The earth 
verily is food ; — the ether is the consumer of food ; — the ether 
is founded on the earth ; — the earth is founded on the ether 1 
this food is founded on food. — He, who knows, that this food 
is founded on food, is founded ; — he becomes rich in food and 
a consumer of food ; ho becomes great — by offspring, cattle and 
the splendour of (the knowledge of) Brahma ; — he becomes 
great in renown. 

TENTH ANUVA'KA. 

1. Do not deny to any to abide. — This is (his) observances 
Therefore let a person acquire by any means abundance of food* 
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—They (the householders) address him (the stranger who comes 
to their house) with the words : “ The food is ready.” — If this 
food is given with much honour (or from the first age)* — food 
is given to him (the giver) with much honour (or from the first 
age of his i\ext birth). — If this food is given with com- 
mon honour (or from his middle age), — food is given to him 
with common honour (or from the middle age). — If this food is- 
given with want of honour (or from the last, age), — food is given, 
to him with want of honour. — 

2. Ho who thus knows (will obtain the reward which is men- 
tioned.) — As preserver (of what is acquired), abides (Bramha) in 
speech : — as acquirer and preserver in the vital air that goes 
forwards and in- the vital air that goes downwards, — as action 
in the hands,— as going in the feet,— as liberation in the anus. 
These are the meditations (devotional thoughts) among men. — 
Again the meditations with regard to the gods. — As satisfaction, 
is (Bramha) in rain, as power in lightning. — 

3. As renown in cattle, — as light in the stars, — as offspring,, 
as cause of immortality and joy in the organs of generation, — 
as all in the ether. — A person who. worships him under the 
thought .\ He is the foundation, — becomes founded. — A person. 
*ho worships him under the thought-: He is- great — becomes 
great.— A person who worships him under, the thought : He is 
mind, — becomes mindful. 

A person who worships him under the thought : He is 
subduing, — gets subdued his desires. — A person who worships, 
^im under the thought : He is Bramha, — becomes possessed of 
^ r amha.— Tb a person who worships him under the- thought 
Bramba ’s place of destruction,! — perish the enemies who 

This is, according to S'ankara, Vayu, the air, or the ether, in which tbU‘ 
^ deities, viz., lightning* rain, the moon, the sun and fire perish. 
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rival with him, perish also the unfriendly sons of his brother.— 
He, (the supreme Bramha) who is in the Purush (the imaoe in 
the eye), — and who is in the sun, — is one and the same. — 

5* Whosoever thus knows, — after having abandoned (the 
desires of) this world,— approaches (fully understands) that soul 
which consists of foody — approaches that soul which consists of 
life, — approches that soul which consists of mind, — approaches 
that soul which consists of knowledge,— approaches that soul 
which consists of bliss, — (and) as an enjoy er of food and assuiucr 
of shapes after his will, —considering lliose worlds (by the idea 
of the soul), sings this song of universal unity (Sama) : — 0 
wonder, 0 wonder, 0 wonder, — 

6. I am food, T am food, I am food ; — 1 am the consumer of 
food, I am the consumer of food, 1 am the consumer of food 
I am the maker of (their) unity, I am the maker of (their) 
unity, — I am the maker of their unity. — 1 am the first born of 
the true (world). — Before the gods (I was) the midst of im- 
mortality. — Whoever gives me, preserves me even thus.— (If 
again another does not give me) 1, food, consume him, the 
consumer of food. — L am brilliant like the sun.— -Whoever 
thus knows (obtains the supreme Bramha). — This is the 
Upanishad. — 

Do protect us both at the same time, — at the same time sup- 
port us both, — may both of us at the same time apply (our) 
strength ; — may our reading he illustrious, — may there he uo 
hatred (amongst us). Om ! peace, peace, peace! 
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The Chhandogya Upanishadl comprises eight chapters, and 
.commences with the words : — “ Cm, this letter, &c.” Of this 
work a brief commentary according to the order of the text is 
compendiously given for the benefit of enquirers.2 

Its connection .3 [The performance ol ] the ceremonies pre • 
scribed [in tlie Vedas] when conjoined with a knowledge of the 
gods, 4 fire, life and the rest, becomes the cause of transition to 
the Brahmaloka/’ by a luminous path, (atrhiradi mdrga) ; 

1 “The knowledge* of Brahma is calk’d Ppanishail, because it completely 
annihilates the world, together w ith its cause (ignorance) 'with regani to 
such as possess this knowledge lor this is the meaning, of the word xml 
( ‘ to destroy, * ‘ to go, 5 ) preceded by (f'ptutt ; — #»/«/, * near, ' ni ‘ certainty'’). 
A work which treats of the same knowledge is also culled Upunishud/ 1 fc>ee 
inte vol. ii. Part iii. p. 3. 

2 The (Jhhdndoijt/a liruhnania of the Santa Veda, whereof this Upa- 
tishad forms a part, contains ten clmptcis (prapalhakns) ; of these the first 
wo are called the Clthandupj/a Manic a liraltma nu, the rest constitute tlio, 
'Jhltandoyya Upanishad. h' ynkaua, Inning commented upon the mantra 
jortion, now begins Avitli the Ppanishad, which will account lor the 
tornptness and brevity ol' this introduction. 

* ,J That is the relation subsisting between the CTpanishad and the rituals 
)ftlie Vedas, or, in other words, the scope and tendency ot the work. 

4 The word tttea (god) is used in live Vedas to signify any thing great, 
glorified or much attended to ; and accordingly we find the vital lunations 
called devas. In the Pig Veda pestles and mortars — and even the leather 
strainers used in the preparation of (lie moon-plant juice— when they form 
tlie subject of a hymn- are honoured with the same epithet. In the Bible 
the English equivalent of ibis word is often used in much the same sense ; 
thus;' “ Whoseend is destruction, whose god is their belly/ 5 Philippiaus, 
fc bap t .iii. v. 19 . ~ 

5 .“ The V edantic disclosure of a future state, conshh ting the souls ol 
men ascending or descending according to their respective notions, treats 
W’sfeveiul worlds or stages of existence, the highest ol which is Bralnnaloka. 
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without such knowledge it leads to the Chandraloka (region of 
the moon) by a, darksome path (dhuma'di ma'rga). Those who 
follow the impulses of their passions, 1 losing both these paths, 
are doomed to inextricable degradation* But as by neither of 
these two. paths can absolute beatitude be obtained, and as a 
knowledge of the non-dual soul independent of ceremonies is 
necessary to destroy the cause of the threefold mundane 
transition, this Upanishad is revealed. 

Ry a knowledge of the non-dual soul, and by no other means, 
is absolute beatitude obtainable ; for it is said: u Those who 
believe otherwise (/.€., in duality) are not masters of their own 
selves* and inherit transient fruition ;2 while he who acknow- 
ledges the reverse becomes his own king.” Moreover a believer 
in the deception of duality suffers pain and bondage (transmigra- 
tion), as the guilty suffer from the touch of the heated ball ; 3 
while a believer in the truthful soul without duality, like the not 
guilty escaping unscathed from the touch of the said hall, 
absolves himself from all liability to pain and bondage ; hence 
a knowledge of the non-dual cannot be co-existent with works.4 


The being of untainted piety and virtue obtains mvcti or liberation from all 
changes of existence, becomes immortal, obtains God; revels in the enjoy- 
ment of Him, and, as says the Swetaswatara Upanishad, ‘ has the Universe 
for his estate.’ ” — Tattwabodhim PatriM. 

1 This part of the sentence may be rendered, “ Those who follow nature 
(awabhafva)” &c., as an allusion to the Swabhavika Buddhas, who deny die 
existence of immateriality : and assert “ that matter is the sole substance, . 
which in its varied forms of concretion, and abstraction, causes, the existence 
and destruction of nature cr palpable forma.” A'nandagiri, however, doe* 
not allude to the Swabhavikas. 

2 The- passage may be rendered : <f They are dependent, and ’become o 
regions perishable, &c.” The version above given is after A'nandagiri. 

3 An. allusion to the ordeal' by fire. For the manner in which men unde - 
went this ordeal, see Macnaghten’s Hindu Law, vol. i., p. 311. 

4 That is, ceremony and knowledge are- opposed to each other as hg 
and darkness, and therefore cannot coexist in the. same recijuw*"' 
A'nandadjrz. 
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When a belief in such texts as, “ The being one without a 
second “ All this is^the divine soul,” once grows in the mind 
to annihilate all distinctions about action, actors and fruitions, 
nothing can withstand that belief.l If it bo said, that a 
belief in ritual, ordinances will prove prejudicial to it — this 
is denied : Since rites are enjoined to one who is conscious 
of the nature of actor and recipient and is subject to the 
defects of envy, anger and the rest, he alone is entitled to their 
fruits. From the injunction of ceremonies to him who knows 
the Vedas, may it not be inferred that the conscient of the non- 
dual is also enjoined to (perform) ceremonies ? — No ; because 
the natural distinctive knowledge of actor, recipient and the 
est which is included in ceremony, is destroyed by [a proper 
mderstanding of] the $rutis : "The being one without a 
tecond : ” ce All is the Divine soul,” &c. Therefore actions are 
Mijoined to him only who is ignorant, and not to the conscient 
jf the non-djial. Accordingly it has been said: "All those 
(who are attached to ceremony) migrate to virtuous regions ; 
be, who reposes in Brahma, attains immortality,” 

In this discourse on the knowledge of the soul without duality 
the object and exercise of the mind in both cases being the 
same, are also related certain auspicious forms of adoration 
(upci'sana'), [1st such] the recompense of which closely ap- 
proximate to salvation, [2nd such] the subject of which founded 
on the $rutis ; "Om is mind,” " Oin is corporeal,” is Brahma 
differing but slightly from the non-dual, [and -3rd such as] are 
connected with ceremony, although their recompense is 

transcendent. 

1 That is, when a knowledge of the true nature of soul shows the futility 
ceremonies and their fruits, that impression can no be undone by other 

causes. 
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The knowledge of the non-dual is an-operation of the mind, 
and inasmuch as these forms of adoration are modifications* of 
mental action^ .they are all similar ; and if so, wherein lies the 
difference between the knowledge of the non-dual and these 
forms of adoration ? The knowledge of the non-dual . is the 
removing of all distinctive ideas of actor, agent, action,, re- 
compense and the rest engrafted by ignorance on the inactive 
soul, as a knowledge of the identity of a rope removes the 
erroneous notion of a snake under which it may be [at first] 
perceived; while upasana (adoration) is to rest the mind 
scripturally upon some support, and to identify the same with 
the thinking mind ; — (a process) not much removed from this 
transcendent knowledge. Herein lies the difference. 

, Since these forms of adoration rectify ( the quality of) goodness 
$h,tva), display the true nature of the soul/ contribute' to the 
knowledge of the non-dual, and are easy of accomplishment 
frorp having supports, they arc therefore primarily propounded ; 
and first of all, that form of adoration which is allied to cere- 
mony, inasmuch as mankind being habituated to ceremony, 
adoration apart from it is, to them, difficult of performance. 
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fclRST CHAPTER. 

Section I. 

OMU tliis*lefeter, the Udgitha, should be adored. O m )$ 
chanted : — its description. 

COMMENTARY. 

1. On% ! this letter should he adored. The letter^ Om is the 
most appropriate (lit. nearest) name of the Deity (paramatma 
or supremo spirit). By its application, He becomes propitiated, 
as men by the use of favourite names. From its perfect ap- 
plicability and definitive and comprehensive character, the 
sound Om exclusively is here pointed out by the particle 
'* the,” u this.” It is, further, emblematic^ of the divine 
soul, as images are of material objects* Being thus a 


1 Om, when considered as one letter uttered by the help of one articula^ 
'ioiv, is the symbol of the Supreme Spirit. It is derived from the radical 
to preserve, with the affix Tfzf %i One letter (Om) is the emblem of the 
\hnt High,” Mann ii. 83. 4< This one letter, Om is the emblem of rho 

supreme Being.” Bhagavadgila. It is true that this emblem conveys two 
munis, that of 0 and ni t nevertheless it is held to be one letter in the above 
sense ; and we meet with instances even in the ancient and modem 
an^uages of Europe that can justify such privileges, such as g and 
■Pckoncl single letters in Greek, and Q, W, X, in English and others. But 
considered as a triliteral word consisting of 3T, (a) T, (u) H, (m), Om 
KipUes the three Vedas, the three states of human nature, the three divisions 
rf the universe, and the three deities, Brahma, Vishnu, and S'iva, agents in 
‘he creation, preservation, and destruction of this world ; or, properly 
•peaking, the three principal attributes of the Supreme Being personified 
Brahma, Vishnu, and S'iva. In this sense it implies, in fact, the universe 
;t >ntrollcd by the Supreme Spirit.— Rammohun Ror. 

immutable, imperishable, undecayable ; and also a letter of the 
1 phahet. “ That which passes not away is declared to be the syllabi? Om 
toence called Akshara.” Manu ii. 84. 
hit. • “ part, 1 * “ member,” srfNr. 

60 



474 


FIRST CHAPTER. SECTION 1. 


2 The earth constitutes the essence of all substances ; water 
is the essence of the earth, and annual herbs of water ; man 
forms the essence of annual herbs, and speech is the essence of 
man ; Rig is the essence of speech, S&ma of the Rig, and of the 
Sdma, the Udgitha is the essence. 

designation and a representative of the Supreme Spirit, it is 
known in all the VedAntas as the best means towards the 
accomplishment of His adoration. Its repeated use at the 
commencement and close of all prayers, and Vedaic recitations, 
establishes its preeminence : and for these reasons this eternal 
letter, denoted by the term Udgitha from its constituting a part 
of the Udgitha, 1 should be adored ; to this Om, as the substance 2 
of all actions and the representative of the Supreme, firm and 
undeviating attention should be directed. 

The Sruti itself has assigned a reason why the word Udgitha 
is expressive of Om;“this is chanted (Udg&yate).” As the 
chanters of the Udgitha hymns begin with Om, by Udgitha Om 
is implied. By “ its description ” is implied the naration of 
the mode of its adoration, of its attributes and fruition : 

“ commenceth,” (understood) should be the concluding verb of 
the sentence. 

2. “ Of all substances,” moveable and immoveable, the earth 

is the a essence ” (^h) i. e. source, (*TT^) place of dependence, 
OHPIW) asylum “ Water is the essence of the earth ; 

water being (as it were) the warp and weft3 of the earth, 


1 Name of that portion of the S6ma V<kla (second Chapter) which com- 
prehends the hymns recited at the sacrifice of the moon plant (Soma yag^ 
Vide ante Vol. II. part iii. p.29, and Stevenson’s S6ma Veda. 

* The Udgitha hymns are chanted at the Soma y6ga, and Om, bcjD S 
an essential member of those hymns, is called, in the Commentary, j 


a By the terms ota and prota the commentator alludes to the^repw 
origin and dissolution of the earth from, and into, water. 


tel 
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3 . The UJgi'tha is the quintessence of all these essences ; 
it is the Supreme, the most adorable, the eighth. 

4. What ? what is the Rig ? What ? what the SAma ? What? 
what the Udgitha ? These are questioned. 

5. Rig is §peech, Sama is life, and Om, this letter, is the 
Udgitha. Verily this and that, Speech and breath Qirdna)— 
Rig and StLina, — make a mithuna (couple). 

is called its essence. “Annual herbs,” being matured and 
elaborated by “ water,” form the essence of that element. Of 
annuals “ man is the essence,” being matured by aliment.l Of 
that “man, speech is the essence;” speech being his preeminent 
attribute is styled his essence. Of all speeches the liig hymns 
are the essences, being preeminent; of all the Rig hymns, the 
Sama Veda is the essence, being more preeminent, “ and of the 
Sd,ma ” Om, the Udgitha, the subject of this discourse, “ is the 
essence,” being sublimer still. 

3. Thus this Om named Udgitha, being the last of all suc- 
cessive essences, is (called) the quintessence (TO<TO) ; being an 
emblem of the Deity, it is the most adorable, — f rom 
ardha “ place ” and j?ara “ preeminent ” — worthy of the abode 
of the Supreme ; that is, worthy of being adored as the Deity 
u The eighth :” — calculating from the essence of the earth, the 
Udgitha is the eighth. 

4. It has been said that Rig is the essence of speech ; it is 

now asked , what is that Rig ? what that Siima and what the 
Udgitha? The repetition of the word “ what ” — qr with 

affix in the text,] is expressive of* the earnestness of 

the enquirer. The affix is used in asking questions 

re garding different classes, 1 2 there is no plurality of the class 
how is then such an affix used here ? The word 


1 The produce of annuals. 

a Bohtlingk’s Panini, chap. V. Sec. 3, Rule 93.— VoL TP p. 359. 
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6. The Mithuna unites with the letter Om, as couples 

uniting together gratify each other's desires, 

$ 

7. He verily becomes the gratifier of desires, who, knowing 
it thus, adores the undecaying Udgitha, 

being a compound of STHTT and qncSST (questions into a class) 
applying to the individual hymns of the class Rig, and not of 
5TRf : and (questions regarding classes) it is not objec- 
tionable. It might be said, that the instances which 

Kathar'l and the like, can be explained by taking this worcltu 
be a compound : and and not of sjqflj and qftrpj. 

but that cannot be, the enquiry being into the indhiduul 
hymns of the class Kathn. Were this compound composed of 
gflrjr: and some additional rule would be necessary for the 

elucidation of the passage in the text. “ These aro quesioTu*il, M 
i. e., these interrogations arc made. Questions being put, their 
replies follow: — 

5. “ Rig is speech," &c. The identity of speech and Rig esta- 

blished t inthete<i‘t, is not prejudicial to the Udgitlia being the eighth 
(verse 3), the topic being different — that of proving the all- 
gratifying attribute of Om. Speech and breath Q ?rd?a) a™ 
the sources of Rig and Sama, hence speech is said to be Rig, 
and breath {pra na) Sama. By the use, in due order, of [the 
words] speech and breath, the sources of Rig and Sama, the 
whole of the Rig and Sama hymns are included ; by the H'g 
and Sama being thus taken in all the ceremonies capable ot 
p 3 rformance through them are necessarily included ; and by 
them all motives, which impel to ceremonial icprks, aro ak° 
included. And thereby all doubts regarding tjie all-comprehen- 
siveness of “ Om, this letter the Udgitha," are removed. j 

“ Verily this and that v indicate the Mithuna couple ; and 
what that Mitliuna is, is thus related* " Speech and breath 


1 A portion of the Yajur Vddu. 
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8. Verily this is an injunctive term. Whatever is enjoined 
Om is surely repeated; hence this injunction is called Prospe- 
rity. He verily becomes the grafcifier of desires, and pro- 
moter of prosperity who, knowing all this, adores the undecay- 
ing Udgitha. 

9. Through its greatness and effects is the three-fold know- 
ledge maintained ; for the worship of this letter is Om recited, 
Om exclaimed, Om chanted, 

(prana) the sources of all the Rig and Sama hymns, lrom the 
( c0 "P le ) Mitliuna. “ Rig and Sama” in the text signify the 
sources of Rig and Sama, and not a distinct couple of Rig lin d 
Sdina; otherwise there would he two couples one of speech and 
bieath, and the other of Rig and Hama, and fhe me of the 
singula x ( this an that make a couple”) wcnld become inadmis- 
bibl(* ; hence it follows that speech and breath the sources of 
Rig and Sama constitute the couple. 

b. u The couple ” defined above £i unites with the letter Om.” 
Thus this couple which has the attribute of gratifying all desires 
being united,” incorporated with the letter Omjthe all-gratify- 
hig ] lower of the letter is likewise established. The exclusively 
phonetic nature of the letter Om, its being utteruble by the 
bieath of life (prdna), and its union with the couple having 
been established, an example is adduced to illustrate the afore - 
8cll( l ^“gratifying attribute of that couple. As in the creation 
* * * * • * * * 

* * * * *, so the 

couple existing in the innate soul realizes the all-gratifying 
power of the letter Om, 

loshew that the adorer (Udgitha) of this letter also partakes 
its merits, it is said ; (i He verily becomes the gratifier of the 
esires ” of his yajama'na,l (employer) who adores this letter, 

f«.l„ Al%em P lo y® r °f priests at a sacrifice, the person who institutes its per- 
° 1Uumw . »ud pays its expense. 
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10, Both those vfrho are versed in the letter thus described, 
and those who are not, alike perform ceremonies through this 
letter . Knowledge and ignorance a/e unlike each other. 

this all-granting Udgitha ; *. e ., he procures for himself the 
aforesaid recompense ;1 thus the $ruti; “With whatsoever object 
it is adored, that is fulfilled 

8. Om is also prosperity. How ? “ Verily this ” (the subject 
of discourse) “ is an injunctive term,” — Anujna! ksharam, from 
anujna' and dkshara ; anujna signifying “injunction,” “order/’ 
and ultimately the letter Om. How came it to be an injunction 
explains the Sruti : “ Whatever is enjoined” or assented to, by 
the learned or wealthy regarding learning or wealth, it is done 
by saying “ Oin thus in the Veda, “ thirty-three ” is assented 
to by Om.2 In worldly affairs likewise when one is addressed 
with such words as, “ I appropriate this wealth of yours,” Om 
is his assent. The letter Om is called “ Prosperity ” for in- 
junction and prosperity are here equivalent ; from the latter 
being the origin, source or root of the former. The prosperous 
alone can pass the word of command, “ Om,” wherefore is that 
letter possessed of the attribute of prosperity. By the adoration 
of the prosperous Udgitha he partakes of its quality and 
promotes the desires of his employer, who knowing it thus 
adores, &c. 

9. The letter Om is now eulogized for its adorablenoss, and 
as an inducement to its worship. 

How ? By that same letter the three-fold knowledge, compris- 
ing the Rig Veda and the rest, is maintained, i. e ., the ceremonies 
enjoined therein ; for recitations and other processes of the 

1 S'ankara argues that if he can procure the gratification of the desires of 
his employer, he must of course be able to gratify his own wishes. 

a An allusion to a V^daic tradition. Ya'jnavalkya having been asked I 
S'A'KALYAas to how many gods there were, said: “ Thirty-three." 8 ^kalay* 
assented by saying, “ Om.” 




cmha'ndogya upanishad. 


479 


What is performed through knowledge, through faith, through 
Upanishad, is more effectual. This verily is the description of 
the letter. 

Section II. 

1, Wherefore indeed the Devas (Gods) and the Asuras (de- 
mons), the offspring of Prajdpati, contended. Thereof the De vas 

Vedas cannot maintain the threefold knowledge themselves [£. e., 
the Vedas,] whereas it is plain that the ceremonies do. How ? 
It is evident from the premises “ Om is recited ! Om is ex- 
claimed ! Om is chanted ” that the Somayaga [sacrifice of the 
moon plant] is alluded to, the rites whereof are for the worship 
of this letter, the emblem of the Divine Soul, the adoration of 
which is the worship of the Deity’s Self ; thus in the Bhagavad 
Gil & : u Mankind attain excellence by adoring him through 
their respective works.” What are “ its greatness and effects V 
By the “ greatness ” of Om is implied the existence of priests, 
institutors of sacrifices, and their wives ; and by its u effect,” 
oblations of fermented corn, barley or the like. Sacrifices and 
burnt offerings are performed through this letter ; thereby is 
he sun maintained ; from the sun proceed life and aliment, 
ihrough the instrumentality of heat and rain ; through life and 
diment, are sacrifices performed. It is therefore said [in the 
text] through the greatness and effect of this letter, &c. 

That it might not appear that ceremonies are due to those 
only who are proficient in the knowledge of “ Om,” the $ruti 
proceeds : 

10. li Both, those who are versed in the letter thus” described, 
&nd those who are proficient in mere ritual performances, but 
know not its exact nature, “ perform” ceremonies. Since both 
entitled to fruition from their capability in ritual works, of 
what import then is a knowledge of the exact nature of this 
letter^it being evident that the succession of cause and effect is 
Variable and altogether irrespective of the Jcnoicledge of such 
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collected the Udgitha, saying , hereby we will overcome the 
Asuras. 

2. They adored breath as the Udgitha'; the' Asuras conta- 


sudcession ; thus , the use of nlyrobolans causes purgation to all, 
whether apprized of its effects or otherwise ? But that cannot 
apply here ; for “ knowledge and ignorance are unlike each 
other/’ i. e they are distinct in their natures, and cannot had 
to a similar fruition. 

h the knowledge of the letter Om as a component of cere- 
mony, and its knowledge as the quintessence, the all-gratific 
and the prosperous, the same? No. Since the latter knowledge 
is additional to knowing it as a more part of ceremony, it is 
reasonable that the fruition thereof should be greater ; just as 
in worldly affairs, in the sale of a ruby or other jowel, for in- 
stance , a jeweller from his superior knowledge obtains advantages 
over a forester (sa bara) ; so a work performed “ through know- 
ledge,” i. <?., with a consciousness of its nature,- — “ through 
faith,” with a confidence in its results,— “ through Upanisliad,” 
with a devotion or an earnest application of the mind, — “i* 
more effectual ” than othencise; i. e., when unaccompanied with 
adequate knowledge, it does not produce great results. Works 
with knowledge having been declared u more effectul,” it is to 
be inferred that works without knowledge aro also effectual, 
but only in a positive degree ; for the ignorant are not wholly 
disentitled to works, as it is to be found, in the Anusuasiiti 
chapter of the Rig Ve'da that even iguorant men can officiate 
as priests. 

The adoration of this letter as the quintessence, as the all- 
gratifier, or, as the prosperous is all the same, there being 110 
difference in the effort necessary for its performance t1- 

plicity of attributes merely denotes varied means of adoration. 

This is the description of the letter under discussion, galled 

the Udgitha. 
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minated it with sin ; hence it smells both fetor and aroma, being 
verily contaminated by sin* 

1. “ Wherefore indeed, <fcc.” The “ Dcvas ” are faculties 

which are enlightened (regulated) by the £&stra; the word 
being derived from div, to “ illuminate,” “ enlighten,” “ mani- 
fest.” The Asuras are opposed to the former ; they are 
faculties devoted to enjoyment of self in all its vital functions 
and are naturally the typos, of darkness. The indeclinables 
"f and % are introduced to indicate connection “ Wherefore/' 
{, <?., with the object of depriving each other of their objects of 
desire, the Devas and Asuras “ contended,” contested ' the 
root to “ exert,” to “ endeavour,” with the prefix 
meaning to fight, to “ contest, ” to “ contend.” The Asuras 
or the dark passions common to all animated creatures, 
being naturally disposed to overcome those faculties which have 
the light of the $&stra for their guide, and again, the Dcvas or 
faculties enlightened by the S&stra, being opposed to the former, 
the wars of the Devas and Asuras, i. e. y their mutual contention, 
for supremacy, are constant from eternity within the breastl of 
every creature. 

This contest is here narrated by the Sruti in the form of a 
tale, in order to develop a knowledge of the cause of virtue and 
vice, and of the purity of life. 2 Both the Devas and the Asuras 
are the offspring of Prajapati. Prajapati is the designation of 
a soul proficient in knowledge and ceremonies ; thus says a 
&uti, “ Verily the soul is the Uktha; he is the great PrajA- 
pafci/3 Knowledge and natural propensities being opposed to 
each other, though proceeding from the same source, they are 
likened to the discordant sons of one parent, of whom, in order 
to acquire supremacy, the D<£vas “ collected 99 commenced the 

* hit. body. 

* We ought, we think, to render here, the word pr&na by soul, for 

auhara evidently had his eye on the mokaha prana, “chief life w or “vital 

P 1 * 1 ' t\m 6th verse when he penned this line. 

3 kauui Veda. 
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3* They then adored speech as the Udgitha; the Asuras 

“ Udgitha,” or ceremonies connected with the recitation of* the 
Udgitha, that is, they commenced the ceremonies jotistoma, fc. 
— the commencement of the Udgitha itself being impracticable, 
the object of the ceremony being to have success over their 
antagonists: u hereby we will overcome the Asuras.” 

2. Wishing to commence the Udgithaic ceremony, the Dcvas 
adored breath or na'sikya pra'na [nasal air or nasal life,]— so 
called from the nostrils being the place of its origin,— the 
original source and reciter of the Udgitha, and possessing 
sensibility and the power of inhaling, under the belief of 
its being the Udgitha, that is to say, they adored the letter 
Om, called the Udgitha, as breath. Nor was this belief wrong 
and adopted at the expense of truth for in reality the letter 
Om is adored. “ You have said ” [argues an opponent 
“ that they commenced works connected with the Udgitha,” 
how ca!n you now maintain that they adored Om as breath ? 
There is no inconsistency in this ; for in the Udgithai 
ceremony, its performer, i , e. f the soul looked upon a 
the Om — the representative of a part or portion of th 
Udgitha — being declared as the object of adoration— and n 
distinct object being propounded — and that act of itself beiiij 
^ ceremony [the expression] “ They commenced ceremony ”1 
appropriate. The A. surcts y naturally of dark disposition, con 
taminated, pierced, penetrated, tainted the chanter of the Dews 
the resplendent nasal air with the sin which proceedeth fron 
themselves ; [or in other words] breath elated by the desire t 
inhale sweet odours, lost its sense of discriminations^ and u 
consequence of this fault, was tainted by sin, and therefore is i 
said, “ the Asuras contaminated it with sin.” Because ^ 
Asuras tainted breath with sin, therefore doth the breat 

1 Verse 1st. t 

s *The sense is that the benefit of inhaling good odour was couinio 
all,— A 'najjd Giri. 
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contaminated it with sir* ; hence it expresses both truth and 
untruth, being verily. contaminated by sin. 

4. They then adored vision as the Udgltha ; the As nr as 
contaminated it with sin ; hence it views objects both [such 
as are] worfchy.and [such as are] not worthy of observation, 
being verily contaminated by sin. 

5. Next they adored audition as the UdgStha ; the Asuras- 
contaminated it with sin ; hence it hears both what are worthy 
&f audition and what are not, being verily contaminated by sin. 

6. Next they adored mind as- the Udgitlia ; the Asuras con- 
taminated it with sin r anil lienee it wills both good and evil, 
being verily contaminated by $in. 


creatures impelled by sin, inhale bad odours : — and. hence* da- 
mankind smell both stench and perfume, being “ contaminated 
by sin.” The word “both ” [sw here used] is objectless, just 
as in the passage : “ Let him. expiate whose oblations both of 
dawn and twilight are defiled the »Sriiti itself elsewhere on a 
similar occasion says,“ that by which it inhales obnoxious- (smell)- 
b vice/* 

3. 4. 5. 6. In- order to establish the adorableness of the- 

thief vital air, the Sniti hero engages- to prove its [sole] purity, 
Mid with that view, vision and the other vital functions (devatas,. 

gods) are successively discussed, and forsaken as- contaminated 

by sin proceeding from the Asuras. Those not recited, sUc as 
perception, taste and the like, are to he taken in the same^ jg * 
*ith those* that are a different Sniti having said : “ thus, 
indeed, these Devatds (faculties) were pierced by sin.. 


1 k as m* the passage* quoted, the word “ both does not re * 

necessai^ that the* oblations- of both dawn and twilight should be 
**usly denied, so lie re the inhalation o f either fetor or aroma is mte 
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7. They then adored that which *is the chief vital air, as 
the Udgitha; the Asuras approached it, and were destroyed as 
[is an earthen bail hit] against an impregnable rock. 

8. Thus, verily, as an earthen ball is destroyed when hit 
against an impregnable rock, so doth he perish Who wishes to 
contaminate with vice, him who thus knoweth [the chief vital 
air], as also he who injures him. Ho is as the impregnable 
rock. 


7. Breath and the rest being contaminated by vice , and the 
idea of their being worthy of adoration being thus renounced, 
they next adored that which is the chief vital air, and which 
abides in the mouth, as the Udgitha. It, the Asuras, approach- 
ed as before, and on wishing [to contaminate it with sin] 
were immediately destroyed. As in the (physical) world an 
earthen ball thrown against a stono to break it, breaks itself 
and is destroyed without in tho least affecting the stone, so 
were the Asuras destroyed : — that which cannot be dug (Khuna) 
with a spade or the like, nor even broken by an axe, is Akhana 
— impregnable. 

Thus the chief vital air is [proved to be] pure, being un- 
subjugated by carnal passions. 

8. The &ruti now proceeds to propound the reward of 
knowing the chief vital air thus* As an earthen hall is 
destroyed,” &c., is given as an example. “ So doth he perish, 
is [destroyed, “ who desires to contaminate with vice,” un- 
becoming actions, as also he who injures, abuses, vilifies, or 
chastises him “ who knoweth the chief vital air ” to be thus, 
as herein related — i. e ., perise in a like manner, he, the knowor 
of the chief vital air, being — liko unto an impregnable rock,~- 
nnsubjugable* Breath and the chief vital air are both modi- 
fications. of fir, how then doth one become liable to contami- 
nation .by sin and not the other? This is not inconSisten 
Breath by its location in an impure place, becomes containing 
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9. Through it, man inhales not odonrs sweet or foul, being 
itself immaculate. Whatever is drunk or eaten by it supports 
the rest of the vital powers. At the last moment, deprived of 
support, they depart, and make men gape at the time of their 
death. 


while the other from its superior position remains pure and 
uncontaminated. As an axe [or other instrument] is made 
subservient to use when in the hands of a proficient person, and 
not otherwise, so breath ministered by impure odour becomes 
polluted and not the other. 

9. As the chief vital air is not contaminated by vice, so it 
docs not inhale fetor or aroma, and men perceive odour through 
the organ of smell only. The effect' of vice uot being perceiv- 
able in the chief vital air, it is said to bo that by which sin is 
“destroyed,” consumed, demolished, (sN^cPTr^), and this 
destroyer of sin itself is pure. The organs of smell and the rest 
aro selfish in their disposition, inasmuch as they are addicted to 
their own peculiar gratifications ; not so life, which seeks the 
good of all. 

How so ? Thus. Whatever men eat or drink through vital life 
supporteth and nourisheth breath and the rest of the organs, and 
they are preserved thereby, and life necessarily becomes all- 
supporting and pure. If it be questioned how the food and 
drink of the chief vital air maintains the rest, it is said, u at the 
last moment,” at the time of death, “ deprived of support” [food 
aud drink] they depart ; that is, the organs of sense depart 
from or forsake the body, the functions of eating and drinking 
being impracticable without life, and the death of, the 
0r gans follows as a matter of course. The disrelish of the 
c hief vital air for food at the time of death is evident, hence 
^be gafping, which constitutes a characteristic of death from 
of food, 
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10. Angira adored it, the Udgitha, hence verily it is* called; 
Angirma y [or] the essence of all the organs [Angas]. 

11, Lo, Brihaspati adored it, the’ Udgitha, hence verily it is 

called Brihaspati;. speech, is Hrihati [a form, of metre], whereof 
it is the source [p&ti] . " 

12.. A'y&sya also adored it, the Udgitha,., hence it is* called 
A'y&sya; [or] that which proceeds from the mouth [A'sya], 

13. So, did Vdka, son of Dalbha, know it, and glorify it for 
the gratification of the desires of the sages of Naimislia, for 
whom he officiated as a chanter [of the Sdma V £da] . 

14. He who, knowing it thus, adores this undecaying 
Udgitha, becomes the (most successful) solicitor [of boons]. 
This is spiritual [worship]. ■ 


Section III. 

1, Next (the worship of the Udgitha) ae connected with 
gods: — He who dispenseth heat is the Udgitha. Let him bo 

10. Angira adored it , §c.. [This verse has been differently 
rendered by S'ankara. According to him Vaka, son of Dalbliya 
as hereafter related, adored the chief vital air possessing de- 
nature of Angira, which verily is the Udgitha.. 

The most obvious meaning is as given above. S'ankara wafr 
aware of this, but says that the word Angira though 
in the nominative should be construed as if it were in the 
dative, and in support of tins, adduces instances from the 
Y&las in which the nominative has been thus used.] 

1, The Udgitha being, adorable in different ways, “ Next, 
subsequent to the narration of its inherent [lit. mental] woiti? 
the Sruti commences the adoration of the Udgitha as con- 
nected with deities. "He,” the sun who dispenseth heat, shou 
be adored asibat Udgitha, that is the Udgitha should be ador 
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adored. For rising lie siageth for welfare of the creation rising 
he dispelieth th<o dread of gloom. He, who knows him thus, 
becomes a destroyer bf the fear of gloom. 

& Verily this [the sun] and that [the chief vital air] are 
alike ; this is jvarm as well as that; this may be called transitive 
5 that is transitive and retransitive ; therefore let this and 
that be adored as the Udgitha. 

3. Moreover, let VyAna he adored as tho Udgitha. That 
[function] by which (breath) is respired is Prana, that by which 
[it] is inspired is Apa'na , and the interval of the two is Vya'na , 


as the sun. The phrase “ that Udgitha ” denotes certain letters, 
how is it to be applied to the sun ? It is said “ rising ” ( Uda'ri ), 
ascending he singe th for the creation, that is, for the growth 
of food for the creation. Did he not rise, grains, such as 
wheat, would not attain to maturity, consequently he singeth 
as do the chanters at a sacrifice — that is, as the chanters 
at a sacrifice, reciting the Udgitha, pray for the abundance of 
food, so doth the sun. Moreover ascending above the horizon, 
he destroyeth the dread of the animated creation and nocturnal 
gloom. He who knows the sun as herein described, becomes 
the destroyer both of the dread of birth and death, and its cause, 
gloom, which is ignorance. 

3, Moreover , &c. The worship of the Udgitha in a different 
form is now to be related. Vya'na, a vital action of life, is to 
be adored as the Udgitha. Now for its nature. Tho function 
by which man “ respires,” breathes through his mouth or the 
n ostrils, is called Pra'na ; that by which he “ inspires,” inhales, 
* 8 Apa'na, or the function of inspiration. We next come to that 
which is the interval between tho inhalation and exhalation 
a foresaid ; a distinct function called Vya'na, but it is not the 
same which is described by the Sankhyas. But why forsake 
thestf PrAna and ApAna, and assiduously apply to VyAna? 
®wause, of its functional superiority ; and what is that 
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which ig speech. Therefore speech is articulated irrespective of 
inspiration and expiration. 

4. That which is speech is Rik, theretore do [men] articu- 
late the R»ik without inspiring or respiring. That which is Rik 
is S4rna, hence is it chanted without inspiring or respiring. 
That which is S£ma, is Udgitha, hence is it chanted without 
reference to inspiration or respiration. 

5. Moreover, all other mighty actions, such as the produc- 
tion of fire by friction, running a course, or stringing a strong 
bow, are performed without reference to inspiration or respira- 
tion, therefore is the Vyana worshipped as the Udgitha. 

6. Next verily let the letters of the [word] Udgitha bo 
adored'as the Udgitha. Respiration [Pr&na] is “ Ut,” for men 


functional superiority is next described : “ Whatever is VyAna 
is speech,” that is, the function of Vydna is speech. Thus the 
vocal function being dependant on Vyana, men articulate with- 
out any reference to inspiration or respiration. 

4, Again, Rik is only a form of -speech, which includes the 
S4ma, of which letter the Udgitha is hut a. form, consequently 
they are articulated without reference to inspiration or re- 
spiration, by the assistance of Vyana alone. 

5, Nor is articulation alone the* function of Vydna, other 
mighty actions requiring great exertions, “ such as the produc- 
tion of fire by friction, running a course, stringing by bending 
a Strong, bow,” men perforin without either inspiring or re- 
spiring : consequently Vydna is superior to the function of either 
PrA$a‘or Ap&na, and inasmuch as adoration to the great w 
proper, being highly efficacious as adoration to a king, it 19 
advanced to be an object of worship. 

6, “ Next,” it is propounded that u verily lot the letters of 
the Udgitha be adored,” not the letters describe^ in the chapter j 
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attain the power of rising from respiration ; speech (Yak) is 
“ Gi,” for vak and gira* are said to be synonymous “tha” 
is aliment, for verily, every thing is supported by food 
[sthitam]. 

7. The heaven f dyau ) is Ut, the atmosphere [aniariksha] is 
Gi, and the earth (prithivf) is Tha. The sun ^ditya) is Ut, the 
wind (Vayli) is Gt, and fire (Agni) is Tha. The Sdma Yeda is 
Ut, the Yryur Yeda Gi, and the Big Ycda Tha. For him who, 
thus knowing, adores tho letters of the Udgitha as the Udgitha, 
speech itself yields its wealth, and the adorer obtains aliinental 
treasure and the power to consume the same. 

<S. Now, then, that which yields desirable objects, [ will be 
(Unclosed, | What are won by of meditation should be thus 
| adored : — ihe Snma hymn by which the adorer is to glorify 
should, be ent| pi red into. 

9, The Big hymns in which they [the S&ma hymns] occur, 
the Sages, who first promulgated t/u-m, and the D6vas glorified 
by those hymns, should also be reflected upon. 

called the Udgitha, but the syllables of the word Udgitha; by 
adoring the syllable of a name the nominee is adored, just as 
fcra so and so. “ Prana is tit * J nnd this syllable ought to be 
believed as such. How Pntna is called ‘ ut’ is thus explained : — ■ 
all living beings rise (n/Utfhati) while those that are without 
bfe rise not, and there (ore they are identical. Speech is gi, for 
all honest men h now speech by the word gi. Lastly, tha is 
aliment. AH are sustained (f^jcT sthitam) by aliment [anna] and 
thevei oce there is evident similarity between the letter tha and 
aliment The triple similarity here shewn, in the &ruti will 

(again) met with as we proceed . 

il-— T2. Having thus successively eulogized the Sdraa hymn 
tod the like, let his own self be meditated upon, eulogized in 
62 
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10. The metre with which he is to glorify, the praise with 

-which he is to eulogize, 

' *’ 

11. And the quarter facing which he is to eulogize, should 
:also he reflected upon. 

12. Lastly, approaching his own spirit, and calmly reflect- 
ing on one’s object, let him eulogize. With whatever object 
he singeth — verily with whatever object he singeth — fruition 
•doth immediately follow. 


Section IV. 

1. Om, this letter should be adored, Om is recited. Its 
description. 

2. The Devas, dreading death, adopted the three-fold know- 
ledge of the Vedas. They shielded themselves with psalms. 
The psalms are called chhandas, because the Devas shielded 
(achchha'dayan) themselves therein. 

3. As Fishermen look at fish in water so did Death behold 
them in the Rig, Yajur and S&ma hymns. They, apprised of 

meditation, meditating also upon, the desires (which lead to 
action) ; “ without excitement,” i. e., without error as to voice or 
in the enunciation of sibilants or consonants. For him who 
thus knows, fruition immediately follows. What fruition ? That 
which one wisheth ; the repetition implies earnestness. 

3. “ As Fishermen look at fish, in ” shallow water with a 

view to ascertain how they may be secured, either by hook or 
by drawing out the water, so Death, with a like object, beheld 
« them,” the Devas, immersed in ceremonies, a. he ascertained 
that they may be secured when their rites together with their 
effects which are equally impermanent shall be consumed* 
Where did, he observe the Devas % “ In Rig, S&ma and Yajus, 
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it , forsaking the V&las, of a truth betook to the asylum, ot. 
Voice — Svara. 

4. In reciting the Rig hymns Om is articulated (Svarati,) 
go in the Yajus and S&ma, therefore, indeed, is this letter [the 
Udgitha] possessing immortality and safety, called Svaba: 
Adopting its support the gods became immortal and secure. 

5. He who, knowing it thus, praiseth this letter, obtains 
the immortal and secure letter Svara, and obtaining it, like 
unto the Devas, becomes immortal. 


— ie., engaged in ceremonies achievable by those Vedas. “ They,” 
the Devas,. having their intellect refined by their attachment to 
the rituals of the Vddas, learnt the object of Death. Apprised 
of it, they, forsaking the ceremonies achievable by the threo 
Vedas whereby they despaired of being defended, betook to 
the asylum* of the letter possessed of immortality and security 
called Svara , i. e., they devoted themsolvos to the adoration of 
Om. The word a of a truth ” not only signalizes tho act,, 
but excludes all ritual performances save the adoration of Om. 

4. How the leUer Om is deducible from tho word Svara, is 
thus explained.: “ In reciting the hymns of the Rig, Yajus, and 
S&raa V&Ias Om is articulated, ( Svarati ) therefore it is Svara,. 
the letter possessing immortality and security .” Adopting its 
support the Devas obtained immortality and safety, the attributes, 
of that support. 

5. Like the gods, he who, knowing this letter possessed of 
immortality and safety, “ praiseth” it (by praise adoration is in- 
dicated) obtains it and attains immortality like unto the gods ; 
for as the Deity is not actuated by the same feeling which 
makes a mortal monarch differently regard his guests according 
h> intimacy, &c., the reward of the adoration is (alike) in all 
^ses, neither more nor less than what the gods obtained. 
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Section V, 

1 # Verily that which is Udgitha, is Pranava, and the Pranava 
is the Udgitha. The A'ditya in truth ‘is the Udgitha— the 
Pranava, for it moves resounding Om, 

% “ Verily I sang in praise of the sun,” said Kaushifcaki, to 
his son, ^ therefore have I thee alone. Know the rays* and thou 
shalt obtain a numerous progeny,” This is the adoration of 
Om as related to physical powers, 

3. Next as connected with the Spirit, Verily the chief lifo 
is to be adored as the Udgitha, for, resounding Om, it pro- 
ceeded. 

4. 6( Verily I sang in praise of that,” [the chief life] said 
Kaushilaki to his son, " Do thou sing in praise of it as manifold, 
praying for numerous progeny.” 

5. He verily, who knows the (Jdgitha, to be the Pranava 
and the Pranava to be the Udgitha, reconciles by the rituals of 


2. “ Verily 1 sang in praise of the sun,” t. <?., I meditated on 
the sun and its rays as the same, ‘ therefore 9 have I thee alone 
for my son,” said Kaushitaki, son of Kushitaka, to his son, Do 
you know them to be different, and “ thou shalt obtain a 
numerous progeny.” 

3, The adoration of Om as connected with the spirit is nexi 
described. The chief life is to be adored, for it, like the sun, 
resounding the word of command, Om, sets speech and the othei 
organs to their duty. No body ever hears life actually resonnd- 
ing Om, the sense therefore is that it enjoins to each its duty . 

5, Having identified the Udgitha with the Pranava, ihj 
advantaged are next related. “ Rituals of the Hot£,” [lit. H° tn 
sadqp ,] | the pl&ce or seat of the Hota, but as the place canno 

i Jn the'original the word is used in the singular number. 



CHIU'NDOGYA tTPAtflSHAD. 


498 


the HotA, the errors of the Udg Aid, --verily reconciles the 
errors of the Udgutd, 


Section VI. 

1 . This [earth] verily is the Rig, and fire Sama. The Sama 
rests on the Rig, and therefore doth the chanter of the Sdma 
Veda call the Rig the upholder of the Sama. Verily the earth 
is Sa', and fire Am a, whence comes Sdma. 

2. Verily the sky is Rig, and the wind Sdma. The Sdma 
rests on the Rig, therefore doth tho chanter of the Sama 


produce the effects, the rituals are meant : te the orrors of the 
UdgStd,” the errors which the Udgdtd commits in reciting 
the Udgitha, he reconciles, as medicines reconcile offending 
humours. 

1. Having in the preceding sections described the adora- 
tion of Om for the attainment of particular objects, the S'ruti now 
begins to relate a form of adoration which gratifies all desires, 
“This verily is the Rig,” &c. This earth is verily the Rig, i. c., 
the earth and fire are to be identified with the Rig and the 
SAma, because, says tho S'ruti, the igneous Sdma rests on, or is 
supported by, the terrene Rig ; (the point of resemblance being 
that as the Sdma is included in the Rig, so is fire contained in 
the earth, or because there is slight difference between them, 
the letters of the Sdma being indicative of the earth and fire ;) 
^nor are fire and the earth different, for they are always con- 
nected with each other like unto the Rig and Sdma. 

2. How ? The earth is Sd, the first half of the word Sdma, 
a &d fire the other half — Ama, and necessarily the two. words 
together form the Sapaa > nor .are they mutually different, for 

unto the Rig and the Sdma they have constant connection 
e#oh other, therefore are they said to be a compound of the 
and the Sama. Some say that this verse establishes that 
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V^da, call Rig the upholder of the Sama. Verily the sky fa, 
Sa', and wind Ama, whence comes Sama. 

3. Verily the heaven (Dviv) is Rig and the Sun, Sama. The 
S&ma rests on the Rig, therefore doth the reciter of the SAma 
Veda, &c., &c., as before. 

4. Verily the Stars are Rig and the moon is Sdma, the 
Sdma rests, &c., &c., as before. 

5. The whiteness of the sun is Rig, and its darkness — deep 
darkness — is S&ma. The latter rest on the former, therefore 
doth the reciter of the Sama Veda call the Rig the upholder of 
the Sdma. 

6. The brightness of the sun, that is, the white light of 
the sun, is Sa'; that which is black — very black — is Ama, whence 

the two constituents of (Sdina) should be revered as 

indicative of the earth and fire. 

3. “ Verily the heaven is the Rig,” &c. as before. 

4. The moon is the lord of stars, hence is it likened to the 
Sama. 

5. “ The whiteness of the sun, ” that is the luminous rays of 
the sun, constitute the Rig, and the “ darkness— the deep 
darkness” — which is only visible to those who know the j 
Shdstras, constitutes the Sama. 

Hence the different rays of the snn form the Sa' and Ama . 

6. “ he brightness of the sun,” &c. 4t Golden.” As it h 

not consistent for the Deity, whose joints are formed of the Rig 
and Sdma to be made of actual gold, nor can vice be consistent- 
ly attributed to gold, therefore to talk of its absence is absur 
— -farther, it is evident the object under discussion is not forme 
of metal, it necessarily follows, that the expression gold m efca 
phorically implies brilliancy — elsewhere the same construction 
follows. He who dwells ( in an abode* jft, or He 

fills ( ) the universe with his own soul,, is the Ma e 
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comes SAma. That resplendent male of golden hair and whis- 
kers, whose whole body even unto the nails is of gold, whom we 
behold in the interior of the sun. 

7. Whose eyes are like unto lotuses, red as the orb of th©‘ 
ising god of day, is called Ut. He verily is above [Udgata] — 

11 sin. He indeed ascends above all sin, who knows Him 
hus. 

8. The Rig and the SAma are his joints, hence is He the 
[Jdgitha, and therefore in chanting the Udgitha, doth the chanter 

Purusha ; whois “ visible” only to those whose eyes are withdrawn 
from worldly objects, whose hearts are contented, and who have 
undergone the discipline appropriate to a religious scholar 
(Brahmacharya). As it is possible for a resplendent being to 
have black hairs and whiskers — it is here expressly pointed out 
“ golden whiskers, golden hairs,” &c., i. e., they too are 
brilliant. 

7. Of this Male, whose whole body is golden, there is some 
distinction in the eyes. They are red like unto lotuses which 
are bright, as the parts around the postial calosities of the 
monkey ; Kapy&sa from Kapi monkey, and A'sa to sit. Here 
the comparison is not unworthy, being between the lotuses and 
the parts around the calosities. Of him is this qualitative name 
Ut. How? Qualitative, because, having exceeded (Udgata) all 
sin together with its effects it becomes Ut. He who knows him 
of the name of Ut, as herein described, rises above all sin; 
and\ are expletives. 

8. To point out that the Male is the Udgitha, as are the sun 
and the .rest, i-t is said as follows. 

The Rig and the Sdma which have been likened to the earth 
a nd Agni are His joints, for verily He is the soul of all, being 
lord (fa) of those who desire recompense, they may be His 
I fetsf also for His being the cause of all. Whereas He who is 
Ut, has the Rig and SAraa fox His joints, therefore is He 



406 


FIRST CHAPTER* SECTION VII. 


become Udg6tA, for he sings in praise of Ut. He rules over 
all the regions above the sun, and over alj who desire the abode 
of gods. Thus far on the adoration of the Deity with reference 
to physical powers. 


Section VII. 

1. Now with reference to self* Speech is Rig, and Life, 
S6ma. On that [speech alias] Rig rests the [life alias] Sama 
therefore is the Rig said to be the upholder of the Sama* Speech 
is Sa> and life Aina, whence Snma. 

2. The eves are Rig, and their reflection, Sanaa. On the 
[eyes alias] !«ig rests the [reflection alias] Sama, therefore is the 
Rig said to be the upholder of the Sama. The eyes are Saand 
the reflection A ma, whence Sflma. 

3. The ears are the Rig, and 'the mind SAma. On those 
[ears alias] Itig rests the | mind alias] SAma, therefore is the 
Rig said to be the upholder of the Sama. The oars are Sa and 
the mind Ama, whence Sfima* 

4. Next, that which is the white light of the eyes is Mg> 
and its black — deep black- -rays are the S&ma, On that [white 
light alias] the R ; g resi,s ["the black rays alias] the S£ma, there- 

the Udgidia, here | somewhat] indirectly expressed, as gods 
delight in indirect allusions. “ Therefore ” for thisj reason, for 
reciting the Ut, he is called UdgfttA. ' 

That god called Ut is the lord of all who reside in regions 
above the yonder sun and is the protector of all, for says a 
mantra : “ He upholds the earth as well as the heaven. He 19 
the lord, of What is longed for by gods.” 

Thus hath been related the description of the venerabffi j 
githa A3 connected with physical powers, j 
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fofe is the Itig said to be the upholder of the SAma. Now tha 
white light of the eyes is Sa, and that which is black — very 
black — is Ama, whence SAma* 

5. Next, the Male which is seen in the interior of the ej^es is 
the Rig and the SAma, He is the Uktha, He the Yajus, He 
Brahma. His figure is the figure of Brahma ; the joints of the 
one are the joints of the other, and the name of the one that of 
the other* 

(5. He is the lord of all that are within the scope of the eyes 
and of thoso who long for worldly advancement* Whatever 
songs are sung with the accompaniment of tho Vina are due to 
Him ; He is the lord of wealth, 

7. He, who knowing all these, sings in praise of the Sima, 
verily sings in praise of both. Through that he obtains a 
hereafter and the regions of the gods, 

& And through this, all tho regions below his sight and all 
worldly prospects. Therefore should the singer of the Udgitha, 
who knows all this, say [unto thoso who know not] : 

9* ic [Say,] what are thy wishes? 1 shall pray for tho 
same.” He, who knowing all this, sings in praise of the] SSama 
becomes a sovereign soliciter of boons. 


Section VIII. 

!• Verily, three [persons] were skilled in the Udgitha : 
^ihika, son of S'AlAbat ; ChaikitAyana, the progeny of Dalbha ; 
PravAhana, son of Jivala. They said [to each other], “ We 

P The Udgitha being 1 adorable in various ways, an excel- 
ent fjpr m 0 f adoration is here narrated, and towards its better 
1 Nation, a tradition recited. The word “ three ” is not 
UsC( ^ refereuce to the mass of mankind, hut to throe in 
63 
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are proficient in the Udgitha, and are prepared to reveal it* 
knowledge, [if it pleaseth yon] 

r 

2. Saying this, they seated themselves. Pravahana, son of 
Jibala, said : “ You, Venerable Sirs, both of you begin the 
discourse, that I may listen to such BrAhmana speakers.” 

3* Of them, S'ilaka, son of S'AlAbat, thus addressed 
ChaikitAyana, the progeny of Dalbha : “ If it pleaseth you, l 
shall ask some questions.” “ Be it so,” said the other. 

4. [S'ilaka enquired]. “ What is the asylum of the 
SAma?” “ Voice” [replied ChaikitAyana], “ What of voice?” 
« Breath.” “ Of Breath ?” “ Aliment ” “ Of Aliment ?” “ Water” 

5. “ Of Wator ?” “That sphere.” “ And of that sphere ?” 
“We shall not exceed the heavens, for on them we rest the 
SAma, which is likened to the heavens in its eulogy.” 

6. Then did S'ilaka, son of S'AlAbat, address Chaikitdyana, 
the progeny of Dalbha : “ Verily, irreverent is thy SAma. 0 
DAlbhya, [when you describe it to be so august] were one [who 
fully understands it] to say, 6 Let thy head fall off [thy neck],’ 
it would verily so happen.” 

7. “ Then I should like to know it better from you, Vener- 

dividuals of a particular assembly, for Ushasti, Janas'ruti, 
Kaikeya, and others are well known to have been proficient 
likewise. 

. 2. From the expression “ both of you Brahmana speakers, 
it is evident that PravAhana was a Kshetriya. 

3. u e ♦, Not so venerable as you describe it to be, when y ott 

gay we should stop our enquiry with it, and proceed 110 
further. % 

7. The earth by its sacrifices, charity and burnt-offering 9 
affords subsistence to the upper sphere, whence, says the 8 rU > 
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able Sir.” a Be it so/' said the other. “ What [say you] is the 
asylum of that sphere V* “ This sphere,” said [S'ilaka, alluding 
to the earth}. “ Aucf what is the asylum of this sphere V * 
u We should not exceed this receptacle, for on it we rest the 
S4ma, whence it is eulogized as the receptacle.” 

8. Unto* him said Pravdhana, son of Jibala: ‘‘Impermanent 
is thy S&ma, O son of S'dl4bat r and [when thou describest it a* 
otherwise] were one to say ‘ Let thy head fall of thy neck/ 
forthwith would it dro-p down.” “ Let me-then learn it of thee 
0 Venerable Sir.” “Be it so,” responded the other. 

Section IX. 

1. 4t What is the end of this sphere ?’ r The sky, said the 
other, [and continued] “ all these creations proceed from,, 
and end in, the sky. The sky is the senior of all these, it is the 
great receptacle. 

2. It is the most excellent Udgitha, it is endless. He, who 
knowing thus, adores the most excellent UdgHha, attains to 
most excellent regions, and his [life] becomes most excellent. 

“The offerings [of mankind] become the livelihood of the 
gods.” It is [further] evident that the earth is the receptacle 
of ail living beings, and it is therefore not inconsistent to say 
that it is the receptacle of the Sama~ 

1. The other, having thus obtained permission, enquired i 
u Of thig sphere what is the end ?” To him Pravdhana said t 
“The sky.” The word “ sky ” [A'kd,sa] means the “ Great 
Soul” [God], For we will [elsewhere], hear [Chap. VIL] “ The 
®ky [Brahma] is the prime cause of all objects possessing & name 
* Q d a form. The creation is Its- work,. and in It do the elements 
subrneige.” it will also be said [hereafter] : “He created light,. 

Him doth light subside.” 

2** The most excellent Udgitha means the Udgitha endowed 
the Deity, or the Great Soul. 
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8. Atidhanvd, son of Saunaka, having thus explained it [the 
Udgitha] to Udaras&ndilya, observed : The career of such of 
your descendants as will know the Udgftha thus, will con- 
tinue most excellent in this world. 

4. u As also hereafter therefore the career o£ thoso who, 
knowing thus, adore [the Udgitha] will become ihost excel- 
lent in this world, as also in worlds to come, — verily in worlds 
to come. 


Section X. 

1. Ushasti, son of Chakra, with his virgin wife, forsaking 
Kuru, lived in great distress in Ibhyagrama [a village inhabited 
by an elephant-driver]. 

2. Of him [the elephant-driver whilst] eating some vile 
beans, 1 he begged [for food.] Unto him, said the elephant- 
driver ; u I have none other than what you see before me.” 

3. u Give me of the same,” replied he. The olephant-d river 
gave him thereof, and also offered him some drink. Ushasti 
said : “ [Were I to take that] I would swallow the remnant of 
another’s drink.” 

4. u Is not that also an offal ?” [replied the elephant-driver, 
alluding to the beans]. “ I cannot live without eating that, 5 
said Ushasti, “ but drink I can command at pleasure.” 

5. Having eaten thereof, he presented the remainder to hi* 
wife. She had before partaken [of the same, and therefore] 
took it and laid it by. 

6. On the [following] morning, rising from , his bed, he 
£the husband] exclaimed: “ Alas 1 If I could [now] obtain 

' • * — ' n .i b i, .... -ng — 
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a little food, I could earn some wealth. A king is performing 
a sacrifice in the neighbourhood, he would surely employ me to 
perform all its functions.” 

7. To him said his wife : “Here are the beans, [take them] 
and, eating thereof, quickly proceed to the sacrifice ” 

8. Arrived there, he‘ took his seat at the place of sacrifice! 
before the chanters of the Udgitha, and then thus addressed 
the chanters of praise: 

9. “ 0 chanters of praise [sreftrj], should ye eulogize him 
who is the presiding deity of all praise without knowing his 
nature, 2 your heads would be lopped off.” 

10. Then [turning] to the chanters of the Udgitha, [Udga- 
tara,] said : “ O ye chanters of the Udgitha, should ye chant 
[in praise of] Him who is the presiding deity of the Udgitha, 
your heads would verily be lopped off.” 

11. And then thus addressed he to the chanters of the 
Pratihdra, saying, “and ye, 0 chanters of the Pratih&ra, should 
j re chant [in praise of] Him who is the presiding deity of all 
Pratihdras, without knowing his nature, your heads would surely 
be lopped off.” They, [in dread of losing their heads] resign- 
ing their duty, sat in silence.” 


Section XI. 


1. Then said the institutor of the sacrifice unto him : “ I 

9.— 11. [After the words] “ should ye eulogize Him who is 
the presiding deity of all praise,” [the expression] in my pre- 
tence [is understood,] for otherwise the ignorant would not at 
all be entitled to perform ceremonies; which is not the mean- 
ing here, for we see it otherwise stated in divers parts of the 

Vedas. 
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wish to know thee, 0 Lord.” “I am Ushasti, son of Chakra,” 
replied the other* 

2. He [the king] rejoined i “ I searched for thee, 0 Lord, to. 
officiate [at this sacrifice], hat finding thee not, engaged 
others. 

3. u {Do} thou, 0 Lord, [perform] the several parts of inyr 
sacrifice ?" u Be it so,” replied the other ;- iL let these- men, withi 
my sanction, recite the hallelujah. Do thou* give me the wealth 
which, thou wouMst have giver* unto them.”’ a Event be it so,” 
said the insti tutor of the sacrifice* 

4. Next, verily, the chanters of praise- approached him, [and! 
said} t u You have said unto us, 0 venerable Sir, ( 0* chanters of 
praise,, should ye eulogize Him who is the presiding: deity of all 
praise, your heads would be lopped off will you now tell us 
who is that Deity 

5. u Life>” replied the other* u Verily all these created 
objects merge into Life,l and from, it are they developed. ; it is 
the Deity who presides over all praises. Had ye eulogized Him 
without knowing, his nature, your heads would surely have 
been lopped off,, as I said unto ye.” 

6. Next did the UdgAfch&s approach him, and thus address : 
“ You have said unto us, 0 venerable Sir, ‘ should ye reciters* 
of the Udgitha, chant in praise of him who is tho presiding 
deity of all praise, your heads would: surely be- topped off.' 
[Will yea now tell us] who is that Deity ?” 

7. “ The sun,” [A'dityaJ, said the- other. «• Verily all these 
created objecte sing in praise of the sun as the highest object ; 
he is the Deity who presides over the Udgitha. ikad ye chant- 

1 At the time of the dissolution of the earth, adds die commentary- 
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ed the Udgitha in his praise without knowing him, your head* 

would surely have been lopped off, as I said unto ye.” 

% 

8 # Next came unto him the PratihAras and thus addressed : 

« You have said unto us, 0 venerable Sir , i 2 should ye chant the 
PratihAra in praise of him who is the presiding Deity of all 
PratihAras, 0 reciters of the PratihAra, without knowing hia 
nature, your heads would surely be lopped off. ' (Will you now 
tell us ,3 who is that Deity ? ” 

“Aliment” [Anna], said the other; “ all these created be- 
ings live by the consumption of food; it is the Deity president 
of the PratihAras*, had ye chanted the PratihAras without 
\nowing Him, your heads would surely have been lopped off, 

»s I said unto ye.” 

i 

Section XII. 

1. Next the canine Udgitha.l Verily, Vaka, son of Dalbha 
)r [alias] GlAba, son of MitrA, had gone forth to study the 
Vddaa. 

2. [In mercy] to him appeared a white dog. Other dogs2 

1. Vaka was the son of Dalbha, but having been adopted by 
Ultra, obtained the patronymic [or rather matronymic] of 
Maitrfya and the name GlAba. * * * He had “ gone forth" 
to a lonely spot near a Bheet of water, with a view to study in 
retirement. 

2. Pleased by his study of the VSdas and knowing his 
Object* a god — or a sage, assuming the shape of a dog— a white 
dog, in mercy to the sage [Taka] “ appeared,” became manifest. 
* * * The most reasondUe construction appears to b e that the 

~~ 0 " “ ■ ” , 

i That is thetjdgitha as recited by a dog* 

f - Little white dogs, adds the commentator. 
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approached it and said, (i 0 I^ord, pray for abundance of food 
for us; we wish to consume the. same. 9 * 

3. To them said the white dog : " Come Jye here unto me 
to-morrow morning." At the appointed time did Vaka, son of 
Dalbha — [alias] Gltiba, son of Mitrd. — act up to the injunction. 

4. As those who wish to pray through the Vahishpavamana, 
[hymns,] collecting together, proceed [to their work], so did 
they [the little dogs] come together and, taking their seats, 
bark out : 

5 “Om! Lot us eat. Om ! Let us drink, Om ! may 
the resplendent sun, who showers on us rain and supports all 
animated beings, grant us food. 0 Lord of food, deign to 
bestow food unto us ; do deign to grant us food ! " 

Section XIII. 

1. Verily, this earth is the particle I1 a'u, 1 the wind Ha'i, and 
the moon Atua; the soul is Iifa, and fire Y. 

2. The sun [is] IT ; the hymns of welcome [Nihava] E' ; the 
Vishwadevas are AuhoT; Prajdpati is Hin ; Life is Svvara ; j 

^Aliment is Ya'; Speech is Yira'ta; 

chief vital air, together with speech and others, which are 
nourished by the aliment of that chief, pleased with the study 
of the sage, in mercy to him assumed the shape of dogs. 

* Songs of all nations avail largely of inarticulate sounds for the develop 
mantof melody. Each of the Vedas has its appropriate harmonic sound*, 
those of the Sanaa V £da; given above, are freel^ used in chanting the Saw* 
hymns : but instead of being placed at the like the Tohli 

of old English songs, they are introduced pro|Mm^|y in* every part of the 
hymns. ' Whenever a word happens to be to double or-^trclde 

time; it is followed by one or more Hai^Hlau^OTplonio uch phoaetk 
particl^ 1 : t * 
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3. And, thirteenthly, the Aniructa or undecided hymns are 

the indistinct particle Hun. 

» 

4. Unto him speech grants its blessings’ and he becomes 
the milker of speech and the owner and consumer of aliments 
who knows — werily knows — this Upanishad of the Sanaa Veda,* 
as heroin described. 


1 Or the feyums of the Sautu. Ve U, explains b # an]ur.«« 
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SECOND CHAPTER. 


Section L 

1. Oml Verily the adoration of the entire SAma is proper, 
Whatever is proper is SAma ; and whatever ia improper is not 
SAma. 

2. Hence it is generally said : u He went to him [to a king] 
with SAma,” meaning that he proceeded becomingly, and “he 
went to him without SAma,” i. e he proceeded unbecomingly. 

3. It is also said when any good happens, “ SAraa has 
happened unto us,” meaning, “ Good has happened unto us,” 
and when any evil happens, “ Asama has happened unto us,” 
meaning that evil has happened. 

4. Unto him, who knowing this adores the Sama whose j 
characteristic is propriety, the most proper acts and religion 
become feasible and easily accessible. 


Section II. 

1. The five-formed Sama should be adored [by identifying 
it] with the regions from below upwards, [thus] : the earth as 
Hinka'ra, the fire (Agni) as Pkasta'va, the Ether [Autriksha] 
as UdgItha, the sun, [A'ditya] as Pratiha'ba, and the heaveDS 
as Nidha'na. 

2. And also from above downwards : [thus] ; the heaven 
[DyAna] as Hinka'ra, the sun as Prasta'va, Ether [Antarikhsa] 
as UDGfTHA, the fire [Agni] as Pratiha'ra, and the earth as 
Nidha'na. 

2. * To him,” i. e., to a king or the like bf whom propriety 
conduct might be rewarded, and its want reprehended. 
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3. Unto him these regions from below upwards, and from 
above downwards, become accessible, who, knowing thus, adores 
the five-formed S&na £by identifying it] with these regions* 
Section III. 

1. In rain , should the five-formed Sama be adored ; the 
forward wind as Hinka'ra, whatever cloud collects as Prasta'va,. 
the raining [itself] as UdgItha, the lightning and rolling of 
clouds as Pratiha'ra, and the cessation of the rain as 
Nidha'na. 

2. He who, knowing thus, adores the five-formed Sama by 
identifying it with rain, can command the rain to fall [at his- 
pleasure], and for him doth rain pour [forth its treasures}. 


Section IV. 

1. In the waters [of tills earth] should the fi ve-formed Sama 
be adored : the clouds which collect together into dense masses- 
as Hinka'ra, tliat which falls [in drops] as Prasta'va, those 
waters which flow to the east as Udgitha, tliose to the west as- 
Pmiha'ra, and the ocean as Nidha'na. 

2. He who, knowing thus, adores the five-formed Sama by 
identifying it with the waters, falleth not into water, aud be- 
comes the lord of the same. 


Section V. 

U In the seasons should the five-formed Sama be adored ; 
spring as Hinka'ra, the summer as Prasta'va, the autumn 
UdgItha, th£ dewy-season [Sarat] as Pratiha'ba, and the 
winter as Nimia'na. 

I 2* * For him are -the seasons designed who ador es the five* 
fitted S&ma in the seasons : he is the lord of the seasons* 
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Section VI. 

1 . In the beasts [of the field] should the five-formed Sdma bo 
adored: the goats as Hinka'ra, the sheep as Prasta'va, the cows 
as UdgItha, the horses as Pratiha'ra, and man rsNidha'na. 

2 . To him belong the beasts of the field who/ knowing all 
this, adores the five-formed Sdma in the beasts. 


Section VII. 

1. In the vital airs should the five-formed, the noble and 
venerable Sdma be adored ; respiration [Prana] as Hinka'ka, 
speech as Prasta'va, the eyes as Uimi'tha, the ears as Phati- 
ha'ra, and the mind as Nidiia'na ; they are all noble and 
venerable. 

2. Verily his life becomes noble and venerable, and ho 
triumphs over noble and venerable regions, who, knowing sill 
this, adores the five-formed, the noble and venerable Siima in 
the vital airs. This much about the five-formed Sdma. 


Section VIII. 

1. Now [the adoration] of the seven-formed [Sdma will he 
disclosed]. In speech is the seven-formed [Sdma to be adored]. 
Of words [the adjunct] Hun is IJinkdra, [the prefix] Pra pr] is 
Prastava, [the prefix] A' [sn] is A'di. 

2. [The prefix] Ut [ 3 ^] is Udgitha, [the prefix] Prati [s?Rf] 
is Pratihdra, [the prefix] Upa [sq] is Upadrava, and [the prefix] 
Ni [fa] ia Nidhdna* 

3 / Vlfnto him speech yields its treasure, and he becomes f fle 
lord abd consumer of aliment, who, thus knowing, adore®* ^ 
seven-formed Sdma in speech. 
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Section IX. 

1. Next verily should yonder sun be adored (as identified]' 
with the seven-formed Sama. It is always equal [sama hrJ 
and is therefore [called] 84m a. Every body says, “ [it looks] 
towards me, [it looks] towards me : ” [thus equally ]perceived 
by all, (it is called] Sama. 

2. Know that on it depend all these [visiblo] objects. Its 
pre-ascension is Hinkara, on it depend all animals, and hence 
do they growl [ff^^FcT at that hour]. They are, with the 
Sdina, co* sharers of the Hink&ra. 

3. Next, its first ascent is Prastava. On it are men depend- 
ants, for they are desirous of [Praise], Prastuti. They are, 
with the Sdma, co-sharers of the Prastava. 

4. Next, that hour of its ascent when cows associate with 
their calves* is A'di ; on it depend birds who unsupported fiy 
about in the air, in praise of the Supreme. They are, with the 
Sama, co-sharers of the A'di. 

5. Next, the time when it arrives at mid-day is Udgitha. 
On it depend gods [Devas], therefore aro these good beings 
among the suns of Prajapati, co-sharers, with the Sama, of the 
Udgitha. 

6. Next, the time when -it passes beyond the meridian is 
Pratihira, On it depend the Garblias ; therefore aro they kept 
attracted and fall not* They are co-sharers, with the Sama, of 
the Pratili6ra* 

7. Next, the transition from mid-day to afternoon is Upa- 
^ rav a. On it depend wild animals who fiy [upadravanii] from 

1 ^ <*., at the hour when after milking, cowherds allow kinc to suckle 
tlieir young. 
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the sight of man, to [seek] shelter in deserts. They are 
.co-sharers, with the Sdma, of the Upadrava. 

r 

8. Next, the first twilight is Nidhdna*. To it are* the* Pitris 
attached, and therefore are oblations- offered to the- manes at 
that hour. They are co-sharers, with the S&ma; of the Ki- 
d liana : — Thus verily should the sevenrformed S&ma. be adored 
[as identified] with yonder sun. 


Section X. 

1. Next, verily the seven-formed Sdtna, which is above death 

like unto the soul, should bo adored. HinkAra, [ in- 
cludes] three letters, [so] doth Prastdva. [ ] include three 

letters, therefore are they equal. 

2. [The word]- A'di [srrf^ includes] two letters, and [the 
word] Pratihara sifar^IT four letters, of Which [latter); one letter 
[being added to the former] they become equal. 

3. [The word] Udgitha [3^T^T includes] throe' letters, and 
[the word] Upadrava, [3^qr] four ; the three [of the former] 
with the three [of the latter] are equal, leaving one letter 
redundant ; [which being assumed] to- be three,, they [all 
become] equal. 

* 9 

1. The sun is death, for it puts a limit to- the earth by dividing 
time into day, night, and the* like. To overcome* it is this 
adoration of the Sama revealed. “ Next verily,” u e., after 
the adoration of the Soma relating to the sun [which likewise 
relates to) death, another form of adoration of the Sama conv* 
prehending seven members, is to be described 1 . 

2. The fetter Om is called A'd’i. 

3. Though one, as it is an Akshara [3T$Tf ^hich incl^l e? 
three letters) it becomes three* 
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4. [The word] Nidhana, [f^T includes] three letters, and 
therefore it is equal {with the rest]. These well known terms 
thus verily [include] Iwenty-two letters. 

5. The twenty-first is the sun [AMitya], for it is the twenty- 
flrst from this earth. By the twenty-second that which is above 
the sun, might be triumphed ; it is heaven [ht^] exempt from 
pain and grief. 

6. He obtaineth the conquest of the sun, and that which is 
above the conquest of the sun, who, knowing all this, adores — 
verily adores — the seven-formed which is above death, and like 
unto the soul. 


Section XI. 


1. The mind is Hiiik£ra, s{>eech Prastava, the eyes Udgitha, 
the ears ProtihAra, and PrAna Nidhana : [thus] is this GAyatral 
iSaraa connected with life [PrAna]. 

2. He, who knows the Gayatra to be thus connected with 
PrAna, becomes possessed of life [Prana], enjoys the full limit 
of existence, his career becomes refulgent, 2 lie becometh great 
in dependants and cattle, and great in noble deeds ; and his duty 
is to be noble-minded. 


5. Because the A'ditya is reckoned the twenty-first from 
this sphere, for says a Sruti : “The twelve months the five 
seasons, the three regions and twenty-first tho sun. That whic 
is above the sun ” what is it 1 Heaven, N Aka : ka pleasure wi 
the privative prefix a meaning “pain, and na no, i. 
where pain existeth not. 

2. “ Become s possessed of PrAna,” i. e., all his organs retain 

1 A particular chapter of the Staa Vdda, so called from its verses being 

oomffosed in the GAyatri metre. . 

1 i. a, “ Beneficent to his kind,” says A'nanda Gun. 
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Suction XIL 

1. The generation [of fire by friction] is HinkAra, the 
smoko which issues [therefrom] is Prast&va, the flame is 
Udgitha j whatever charcoal forms is Pratihfira, the blowing 
out [of the flame] is Nidhana, and its entire cessation [also] is 
Nidhana. [Thus] is the Rdthantara S&ma connected with fire,l 
[Agni]. 

2. He, who knows the Rdthantara thus connected with fire 
[Agni], attains the glory available by the .study and practice of 
the Vedas, a superior power of digestion, and enjoys the full 
limit of existence ; his career becomes refulgent, he becomes 
great in dependants and cattle, and great in noble deeds i—and 
his duty is not to cat or spit before a fire. 


Suction XI I L 
[Two Verses omitted]. 


Suction X IV. 

1* The dawn is Hink&ra, the ascent [of the sitn] Pnistilvji, 
the midvlay Udgitha, the afternoon Prat ill lira, and the disap- 
pearance Nidhana. [Thus] is the Brihat [Sdma] connected 
with the sun [A'ditya]. 

— — / * 

thoir proper powers. “ Attain the full limit of existence.” “ The 
full limit of man’s existence is a hundred years,” says the 
8'rud.; . 

V- ■ — ■ ^.Iw . - — 

1 At the time of generating fire by friction it is usual to recite hymns 
from the lUfchantars chapter of the S&ma V<*da in praise of Agni, the$?l<>r c 
we they said to be connected with each oilier. A'naxjda tJnu. 
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2. He who knows the Brihat [Sima] to be thus connected 
with A'ditya, becomes a mighty consume! of aliment, enjoya 
the full limit of existehce, his career becomes refulgent, he be* 
comes great in dependants and cattle, and great in noble deeds ; 
and his duty is not to calumniate the sun. 


Section XV. 

Is The vapours collect, it is Hiiikira, the clouds overcast 
[the sky], it is Prast&va ; it rains, it is Udgitha ; the lightning 
flashes and the thunder rolls, they are PratihAra ; the ascent [of 
vapours] is Nidhana. [Thus is] the Vairupa,l [Sama] connect- 
id with the clouds. 

2. He* who knows the Vairupa Sdnia, thus connected with 
the clouds, obtains both well-formed and ugly cattle, and the 
full limit of existence ; his career becomes refulgent ; lie becomes 
great in dependants and cattle, and great in noble deeds ; — and 
his duty is not to calumniate the rain-pouring clouds. 


Section XVI. 

1. The spring is Hinkdra, the summer Prast&va, tho autumn 
Udgitha, the dewy-season Pratihdra, and the winter Nidhana. 
[Thus] is the Vairaja [Sama] connected with the seasons. 

2. He who knows the Vairdja [Sdma] thus connected with 
the seasons, becomes magnificent in dependants, cattle and 
Y&laic glory, obtains the full limit of existence, his career be- 
comes glorious, and he becomes great in dependants and cattle, 
and great in noble deeds; — and his duty is not to calumniate the 

seasons. 


65 


I A form of the Sama hymns. 
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Section XVII. 

1- . The earth is Hinkdra, space [Antariksha] is Prastdva, 
the heaven Udgitha, the sides Pratihdra, and the ocean 
Nidhana. [Thus] are the Sakkari Sdma hymns connected with 
the stations. 

2. He who knows the Sakkari (Sdtna hymns] to be thus 
connected with the stations, obtainctli the wealth of those 
stations, and the . full limit of existence; his career becomes 
glorious, he becomes great in dependants and cattle, and groat in 
noble deeds; and his duty is not to ealunmiato the stations. 


Section XVIII. 

1. The goats are Hinkdra, the sheep Prastdva, the cows 
Udgitha, tho horses Pratihdra, and man Nidhana ; [thus] are 
the Revatya [Sdnui hymns] connected with animals. 

2. Ho who knows tho Revatya [Sama hymns] to be thus 
connected with animals, becomes tho lord of animals, enjoys 
the full limit of existence, his career becomes glorious, he be- 
comes great in dependants and cattlo, and great in noble deeds ; 
and his duty is not to calumniate animals. 


Section XIX. 

1, The hair of the body is Hink&ra, the skin Prastava, the 
flesh Udgitha, the bones Pratihdra, and the marrow Nidhana. 
[Thus] are the* Yajna-Yajniya [Sdma hymns] connected with 

tho body. 

* 

2. He, wjbo knows the Yajna-Yajniya [Sama hymns] to 00 
thus connected with the body, obtains a perfect body wliicb 
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never becomes defective, enjoys the full limit of existence, his 
career becomes glorious, he becomos great in dependants and 
cattle, and great in nfcble deeds, and his duty is not to eat meat 
for a year,, or not to ©at meat at all- 


Section XX. 

1. Agni [fire] is Hink&ra, the wind Prastava, tho sun 
Udgitlia, the stars Pratihara, ancl the moon Nidhana. [Thus) 
are these lUjana [S&ma hymns] connected with gods [devat&s], 

2. He, who knows the Rajana [Sama hymns] to be thus 
connected with the gods, obtains habitation, wealth,! body,, 
similar unto what appertain to these gods ; he enjoys the full 
limit of existence, his career becomes glorious, he becomes- 
groat in dependants and cattle, and great in noble deeds ; and 
bis duty is not to calumniate Brahmanas. 


Section XXI. 

1. The threefold knowledge constitutes the Hink&ra » the 
three regional form the PrastAva; Agni, Vdyu and A'ditya are 
the Udgitha ; the stars, the feathered tribe and the rays [of lights) 
form the Pratihdra, and the serpent race, the Gandharvas and 
the manes are Nidhana. Thus is the S4ma connected with all. 

2. He who thus knows the Sdma connected with all 
[objects} becomes [th!e lord of] all. 


1 S'ankara says, that the word or (^T) is understood after “ wealth,” and 
Ibe meaning is, the adorer obtains habitation, wealth or body like unto that 

file gods, according to his wish. 

2 Heaven, earth and sky. 
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3. Thereof is the verse : u there is nothing greater than the 
five-fold three.” 

4. He, who knows this, understands every thing ; unto him 
all the different quarters [of the earth] render tribute ; his 
duty— his duty— is to entertain the belief that “ I^am all.” 

Section XXII. 

1. [A banter said] “ I wish for the taurine-toned Sdma 
hymn, the canticle of Agni, which contributes to the weal of 
animals.” The hymns of the aniructa tone belong to Prajapati; 
those of the niructa tone to Soma ; those of the mild sweet tone 
to Vayu ; those of the sweet high-pitched tone to Indra ; thoso 
of the tone resembling the voice of the crane to Brishaspati, 
and to Varuna, those of the tone of a broken piece of bell-metal ; 
— they are all to be practised ; the hoarse toned alone are to be 
avoided .1 

2. [The hymns] are to bo sung [with the wish] : Let me 
sing for the immortality of the gods. For [the due offering of) 
oblations to the manes, for the [fulfilment of the] desires of 
^nankind, for securing grass and water to animals, heaven to 
the institutors of sacrifices, and aliment for self, let me sing.” 
Thinking thus without excitement let them be sung. 

3. li There-of,” i. e on this subject there is a verse. u Five- 
fold” i, e. f Hinkara, Prastava and the rest ; u three,” the three- 
fold knowledge, the three regions, and the three gods, Agity 
V&yu and A'ditya. 

1 These evidently relate to the seven tones of a gamut. The taurine and 
the ardine tones appear, from the subjoined verse of N&rada, to be equivaleu 
to the B and D of the English music ; the rest we have not been able to as- 
certain. If our conjecture be right, the iive-formed Sama would include » 
those hymns which embrace five tones, and the seven-formed those wine 
arksuug on the full gamut. 

Aft frgfT f? sitter ^ i arsjr 
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3. The vowels [swara] constitute the body of Indra, the 
sibilants and ha [U'smana] that of Praj&pati, and the consonants 
[spared] that of Death? Should any body revile him [who is a 
reciter of these] ho should say, u I take protection of Indra, he 
will give thee^a meet reply.” 

4. Should any revile him about the sibilants and ha, he 
should say : “ I take protection of Prajapati, he will ground 
thee down and should any revile him about the consonants, 
he should say : a I take protection of Death, ho will hurl thee 
into flames. 5 * 

5. The vowels are to be recited with sound and force, say- 
ing: (i I take the strength of Indra.” The sibilants and ha are to 
be sounded internally, but not uttered out [of the mouth], and 
yet distinctly, saying : u to Prajdpati, I resign my life. Ihe 
consonants are to be repeated slowly and distinctly, saying ; 
“ from death, I extricate my life.” 


Section XXIII. 

1. Three-fold is the division of Duty. Sacrifice, study and 
charity. 

1. In-order to develop the adoration of Gin, [this S'ruti] 
begins with: “ threefold is the division ol Duty.” But it must 
not be supposed that the adoration of Om or the Udgitha as 
forming a part of the Sama Veda, secures the effect to be 
propounded, for that which cannot he had by the adoration of 
the whole of the Sama Veda, i. e immortality, may be secured 
by the adoration of Om [as tho emblem of the Deity], hence it is 
only i% praise of Om that the S'ruti begins as aforesaid. 

“ Threefold is the division of Duty” L Religion or Duty 
is divided into three classes and what they are is next described. 
“ Sacrifice” [Yajna] or the offering of oblations to fire, 
“Study,” of the llig and the other V^das according to rule,— 
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“and charity,” or the donation of alms according to one’s 
resources, beypnd the boundary of the altar, to parties not 
seeking for the same, — constitute the first branch or division of 
religious duty. Since this class of duties relates to house- 
holders, and is performable by thorn [alone], it may be called 
the duty of house-holders. The expression “ first” ^ jpjrr: ) moans 
one [or the first of a series,] and not the commencement of duty, 
for we hear of the “ second,” and the third [in succession]. “ Tho 
second is Penance,” [<tt : Tapas] i. e., the performance of Krich- 
chha, Chandrayana! and such other Penances, or asceticism, or 
the adoption of the life of a hermit, without relying on Brahma 
[for reliance on Brdhina ensures immortality], constitutes the 
second division. Residence under tho roof of a tutor, “Exclu- 
sively,” i . e„ all life through, in the exercise of tho duties of a 
Br&hmach&rin, constitutes the third division of duty. \The use 
of the expression “exclusively” indicates that the residence 
must be all life through, for otherwise a mere sojourn at the 
house of a tutor, for the study of the Vedas, does not secure [a 
future translation to] virtuous regions. “ All those,” i. e. y the 
three]orders of men, through the virtuous works aforesaid, “attain 
virtuous regions,” * * * * Lastly, the und escribed hermit, ho 
who exclusively abides in Brahma, — he alone obtains immortality, 
which is a stage of being distinct from tho virtuous regions, 
and constitutes existence without end, and not the secondary 
immortality of tho Devas [which is but temporary], as is evident 
from its being reckoned under a different class. Had it been 
merely a superior gradation of the former, it would not have 
been described separately. From its being disjoined from tho 
rest, it is evident that immortality without end is intended. 

The allusion here to the rewards due to the different orders of 
men is intended to eulogize the adoration of Om, and not to 
lay down tiny rule on the subject. . To say that it has thfe two- 
fold object of eulogizing and laying down a rule regarding 
Awards, would be to admit a divided meaning, [which is in- 
admissible, inasmuch as a word can have but one meaning ^ a 
time),; iieuce, after reciting the rewards described in the 
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to say that the rewards of worshipping Om is imm ortality, 
is to eulogize the same. J ust as by saying u the service of 
Purnavarind secures foi)d and raiment, whilst that of Rajavarm6 
ensures a kingdom’’ [the superior advantages of the latter are 
pointed out in comparison with the former, and no merit of the 
former described] such is the case in the above. 

The Prana va is the truthful Supremo Bramha, being its 
emblem. Prom the Vedic declaration, “ This letter verily is the 
Supreme,”' the Katha Upanishad hath declared that “ its adora- 
tion ensures immortality.” 

Some [commentators] maintain a that men of the four differ- 
ent orders of life, who have no pretensions to knowledge, from 
tho fruit of their works, obtain, without any distinction, virtu - 
ous regions, as is evident from the oxprossion : u all those attain 
virtuous regions,” and tho hermit is not excluded therefrom, 
Tho knowledge and tho religious acts aud observances of the 
hermit amount in fact to penanco, and so has the S'ruti includ- 
ed it by saying, ‘ Penance is the second,’ — hence,” they con- 
tinue, “ it follows that whoever among the four orders of men 
adopts the adoration of Om, L e becomes devoted to Bx*ahma, 
attains immortality, every one of them without distinction being 
fit to perform such adoration, and none being forbidden ; besides 
all of them having opposite opportunities, during the intervals of 
their respective duties, to engage themselves in such devotion. 
The word Brahmasantha, devotion to Brahma,” they further 
argue, “ is not, like the words wheat or hog, exclusively indi- 
cative of a particular object, — the hermit. It is a compound term 
formed of two words Brahma and Devotion, and that which has 
au etymological signification cannot be an arbitrary term at the 
same time. All orders of men can devote themselves to Brahma. 
Wherever there is a devotion to Brahma, there may we apply 
*he compound term, and it would bo improper to confine its 
leaning only to the hermit who devotes himself to the same, 
^Wfcher, the. mere performance of the duties enjoined to hermits, 

°gs not ensure immortality, for that would make all allusion to 

u °wlodge redundant. Nor can it be said that knowledge in 
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the state of hermitage alone ensures immortality, for there is 
no special efficacy of the duties enjoined to men of any of the 
four orders. Should it be said that the virtuous works enjoined 
to the different orders of men when accompanied by knowledge 
ensures immortality, still it would apply to all the four orders, 
[and have no special reference in behalf of any particular one.] 
There is no such ordinance, that nono but the hermit alone, 
when he has acquired knowledge, should attain immortality; 
on the contrary all the U pa n ishads maintain that ‘ knowledge 
[alone] ensures liberation/ Hence whoever among the four 
orders of men devotes himself to Braluna, will enjoy immortality. 

But such is not the case, for the knowledge which leads to 
ceremonial rites, and that which manifests the Supreme cause 
of all, are dissimilar and discordant [and therefore cannot co- 
exist in the same individual.] 

The knowledge which indicates a difference between agents, 
actions, and objects, is the cause whence proceedeth the 
ceremonial injunction : “ Do this and do that not,” and that 
cause hath not its origin in any Shastra, for it is manifest in all 
animated beings. While the knowledge which sayeth, “ tho 
truth is verily one without a second/’ “ all this is the divine 
soul, ” u all this is Brahma,” proceedeth from the Shdstra, and 
cannot become manifest without in the first place destroying the 
disjunctive knowledge 1 of agents, actions, and objects, which w 
the prime cause of all ceremonial injunction, for the knowledge 
which disjoins and that which identifies arc opposed to each 
other. Just as the erroneous conception of two moons cannot 
co-exist together with a knowledge' of the unity of the moon, 
knowledge and ignorance being discordant and unable to abide 
together ; even so is the case with the knowledge of the Deity 
Such being the case, he in whom the disjunctive knowledge 
which leads to ceremonial rites, is overcome by the non-dual 

* The knowledge or instinct by which physicial objects are P cr 

cqived* as distinct and independent of each other, is called disjuwjtn® 
because it disjoins or sets apart the Vedantic truth, thatfthe whole univ«f s6 
is an emanation of the' Deity. 
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knowledge originating from the maxims, “ The truth is verily 
one without a second : t M “ He is truth : M u AH the difference 
of created objects are unreal : ” retired from all ceremonial rites, 
from their cause being overcome ; and ho is said to be abiding 
in Brahma, and exempt from ceremony. Such a state is not 
attainable by any but a hermit, (Parivnit). 

He, whose disjunctive knowledge has not been overcome, who 
sees differently, hears differently, reflects differently, under- 
stands differently, and believes that the performances of such 
and such [ceremonies] will secure for him such and such 
[results], and believing, acts accordingly, cannot resign 
himself in Brahma, for he relies on a false understanding of 
there being a distinction where the distinction is purely 
verbal. In him, who has overcome the disjunctive knowledge 
by knowing it to be false, the idea of certain objects being fit for 
ceremonies, and the propriety of his performing them therefore 
as a matter of duty, cannot exist, like the idea of the sky having 
a dark substratum to one conscient of the nature of tho sky. If 
you say that after the disjunctive knowledge is overcome, 
ceremonies [still] continue [dominant] as beforo, all 
ordinances relating to Unitarian knowledge become falsified, 
[whereas] they are, like tho ordinances relating to forbidden 
food, venerable, all the Upanishads being in favour of them. It 
might be argued that then you destroy tho authority of the 
^remonial ordinances. But such is not the case ; their authority 
e mains in all its integrity and exercises its full force on those 
fto8e disjunctive knowledge is not overcome, like the effect of 
reams on one who is still asleep. Nor are they destroyed by 
he neglect of the learned to abide by them, — seeing that 
finances regarding optional ceremonies 1 • have not been 
destroyed. As the non-performance of optional ceremonies by 
hose who know that “ optional ceremonies are improper,” does 

Jp erei u°nies ( ar e divided into four classes*: 1st, those which house-holders 
oound to perform every day, Diurnal [Nifcya]. 2nd,, Occasional, such 
on ^he birth of a child, &c. [NairaittikaJ. 3rd, Optional, or such as are 
oruied for the attainment of some specific object ( Kamya. ) 4th, Expia- 

^ffrayaschitta.] 



523 


CHHA'NDOGYA UPANISHAD. 


not destroy them, for they are performed by others who long for 
enjoyment, so the neglect of all ceremonies by those knowers of 
Brahma who are resigned in Brahma, does not [necessarily] do 
away with all ordinances relating to them, for the ignorant in 
Brahma continue to submit thereto. It cannot be said, that 
because those who, renouncing the duties of house-holders, adopt 
asceticism, still continue to eat and drink, the knowers of 
Brahma should not give up their oblations to fire, &c., for in an 
enquiry as to duty, the instances of particular individuals do 
not hold good. Magic for a malevolent purpose is forbidden, 
yet should any practise it, that will be no precedent for him 
who injures not his enemies, to practise the same* Disjunctive 
knowledge as the cause of ceremonies being destroyed, there 
remains no incentive to the offering ot oblations to fire and the 
like, while to the hermit hunger is a sufficient incentive 
for food. If you say, the dread of evil from the non-per- 
formance of ceremonies is a sufficient incentive, such is not 
the case ; for thoso who have the disjunctive knowledge are 
[alone] subject to that evil. I have already said, those whose 
disjunctive knowledge is not overcome by true or indentifying 
knowledge, are the appropriate subjects for the performance of 
ceremonies. The neglect of duty brings evil on him who is 
bound to its performance, not on him who is not required to 
. perform the same ; such as the omission by a house-holder ol 
the duties of a Brahmacharin. 


Can it not be said that in whatever station of life & 111313 
obtains a knowledge of the unity [of all objects], therein he ^ 
comes a hermit? No ; because [in those stations of life) £ 
retains his disjunctive knowledge of self and matters relating 
unto him, I and ceremonies are the special requisites of t 10 
stations. ‘^Now [after having acquired a wife] I shall P er ^ 
ceremonies,” says the S'ruti, and hence [it is evident that] ^ 
who, retMpncihg all selfish ideas, has adopted asceticism, 1S 
kSrnrit, and hot the house-holder and the re st. . 

i Buck: as the propriety of putting on the Br&hminical thread and 
like. — A > T as dag nu'. 
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If it bo said that the knowledge resulting from the Unitarian 
maxims baying overcome the disjunctive knowledge which 
results from ceremonial ordinances, there is no necessity for a 
hermit to abide by religious restraints and observances. We 
reply* that for those who are apt to forego their Unitarian 
knowledge, from the effects of hunger and the like-, they are 
appropriate ; for they prevent such aberration* Nor would 
that authorise the performance, on their part, of forbidden, 
actions, for that is- debarred oven previous to the attainment of 
that knowledge i he who falls in a well or a thorny bush at 
night does not go thereto during sunshine. From all these it 
is established that the ascetic alone who has abjured ceremonial 
rights, is devoted to Brahma* What has been said [by my 
antagonists} about men of all the four stations of life who have 
not attained the true knowledge, migrating to higher regions, 
is true ; but their remark “ that by penance [tapas] asceticism is 
implied, 7 ’ is incorrect : Because the ascetic alone is likely to be 
devoted to Brahma, and we have already established that he is 
not included among the other orders. In regard to the con- 
scient of the Unitarian knowledge penance ceaseth alone with 
sacrificial rights, penance being enjoined to him only whose 
disjunctive knowledge is not overcome. Thereby we have 
[further} replied to the opinion which maintains that reliance 
on Brahma, at intervals of the performance of ceremonies, is 
admissible, and that none are debarred therefrom ; likewise to 
the opinion regarding the uselessness of knowledge by shewing 
that the ascetic unconnected with ceremony is [alone}, possessed 
of [the true} knowledge^ 

The remark about Brabmasaiistha [devoted to Brahma]' not 
being a crude word like java or var6ha, [wheat or hog,}, and a 
simple equivalent of Parivr&t, has been responded to* by shewing 
that the Brahmasanstha alone is entitled to be devoted to Brahma, 
and none else. What has been said about crude- words not. 
admitting of a derivative meaning, is not correct, seeing that. 
fjrika8tha, takska, parfwrdjaka, and others do admit of such 
Waning. Grihastha } or he who lives in a ho use-, takslw,i who-chisela 
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wood, parivr&t, he who is homeless, or passes his time in rambling 
about from place to place, are all derivative terms, and yet we 
see the first and the last, without foregoing their derivative 
signification, are used in the crude form in 0 regard to the two 
different classes of the house-holders and the ascetics, and the 
middle, in regard to the caste of carpenters, and cannot be applied 
in every case where the derivative attributes may be indicated ; 
that being opposed to general usage. Now with reference 
to the word Brahmasanstha, it is applicable only to that ascetic 
who has relinquished all ceremonial observances and their 
attributes,- who has exceeded the [first three] orders of life, and 
who is styled a Paramahansa : for to him is assigned the recom- 
pense of super-eminent immortality, as we hear [in the text]. 
He alone is the true ascetic [parivr&t] of the Vedas, and not he 
who wears the Br&hmanical thread, ‘or carries the pilgrim’s 
staff, or the beggar’s platter. “ He has cast off his crown-lock, 
he is without emblem, without compassion says a S'ruti : 
“ To them who have surpassed all orders of life, he explained 
the pre-eminent and immaculate truth says the Svetaswatara 
Upanishad. “ He neither praiseth nor saluteth maintain the 
Smritis. “ Therefore do the Yatis, who have attained true 
knowledge, perform no ceremonies u Therefore is he the 
knower of true religion ; he is without emblem, and without any 
manifest characteristic also say the Smritis. 

"What the followers of the S&nkhya maintain to he exemption 
from ceremonies, is false, for they believe in the truth of the 
impression which shews a difference between ceremonies, their 
performers and their recompenses ; and the exemption from agency 
in ceremonial works which would follow from the Buddhist 
doctrine of nothingness, is likewise false, for the maintainer 
of the doctrine proves his own reality. Independence from 
ceremony which the ignorant from indolence maintain, is also 
worthless, for in him the idea of agency is not overcome by 
proof* From . these arguments it is evident that asceticism, 
which results from a forsaking of all ceremonial observances, and 
from a devotion to Brahma, is true only of him whose Unitafftm 
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2. Constitute the first; Penance is the second, and Residence 
by a Brahmachdrin exclusively in the house of a tutor is the 
third. All those [whq attend to these duties] attain virtuous 
regions ; the believer in Brdhma alone attains to immortality. 

3. Prajdpati reflected on mankind ; from it, the reflected* 
issued forth the threefold knowledge ; he reflected on it : from 
it, the reflected, proceeded the [three] letters, Bhu, Bhuva and 
Sva ! 

4. On them, he reflected ; from them, the reflected, issued 
forth Om. As leaves are attached to their stalks, so is speechl 
connected with Om ! Verily all this is Om ! Verily all this is 
Om! 


Section XXIV # 

1. The knowers of the Vdda declare th e morning ceremony 

knowledge is established by the proofs of the V eddnta. Thereby 
if a house-holder were to obtain that knowledge, asceticism would 
be true of him. May he not, by thus gaining asceticism, be 
guilty of neglecting the house-hold fire ? “ He is the destroyer 
of the champions of the gods who bloweth out the house-hold 
fire says the S'ruti. 

No. Such neglect following from Unitarian knowledge the 
result is the same as in the case of accidental blowing out [from 
an innundation, falling in of a house or the like] : [ For him 
who knoweth the truth] the virtue [lit. fieriness] of Agni passeth 
away saytf the S'ruti [seq ; chap. vi. sect. 4, verse 1,] and 
hence the house-holder becomes not liable to any sin from such 
asceticism. 

3. Prajapati may mean Virdt [son of Brahmd] or Kasyapa 
[son of Marichi]. 

1. What is known as the morning ceremony is subject to 
theVashus, and this region [th e earth], which is connected 
l Lit. All words* 
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to belong to the Vashns, that of the mid-day to Kudins and 
that of the afternoon to the Suns and the Viswedevas. 

2. Where then is the region for the •insti tutor of sacrifice ? 
How can he, who knoyveth not that [the reply to this query] 
perform [ceremonies}? Now he who knoweth should perform 
[the same]. 

3. Before the reading of the matin chant [pnitar anuvdk] 
he [the institutor of sacrifice], sitting down behind the houso-hold 
fire [garhyapatya agni], with his face to the north, singeth tho 
Sdma hymn relating to the Vaslms. 

4. u Unfold the gates of this earth, that we may bohold 
thee for our supremacy. ” 

5. — 6. Then doth he offer the oblation to the fire, [saying] : 
(i Salutations be to Agni, he the receptacle of the earth, and tho 
support of regions. [Oh ye] secure a region for mo, who am 
an institutor of sacrifice ! This is the region of tho institutor of 
sacrifice. I, institutor of sacrifice, will secure it after .death. 
May this oblation prove acceptable l 

{i Cast aside the bars. ” And then ho riseth. For him do 
the Vashus fulfil the morning ceremony. 

7. Before the commencement of the mid-day ceremony, 
- sitting behind Agnidhnya fire, and facing the north, he singeth 
the S&ma in praise of tho lludras, [saying] : 

with that ceremony; is likewise subject to them. To tho Kudras 
the lords of the mid-day ceremony, is the middle region or sky 
subject, and to tho Sun si and the Viswedevas, lords of the 
afternoon ceremony, belongs the third region or lxeaven. 

2. The last clause is eulogistic of the S£ma, and does not 
exeludf |he ignorant from the performance of* ceremonies. 


1 The Vedas enumerate 12 suns. 
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8. * Unfold the gates of [yonder] region, that we may boliold 
thee for our full supremacy. ” 

9. — 10. Then dotli he offer the oblation, saying : " I salute 
the Winds, who abideth in the sky and are the supports of re- 
gions. [Oh ye] secure a rogion for me wlio am an institutor 
of sacrifice ! This verily is the region of the institutor of 
sacrifice. I, institutor of sacrifice, will secure it after death. 
May this oblation prove acceptable l Oast aside the bars.” 
And then he riseth. For him do the liudras fulfil the mid-day 
ceremony. 

11. Before the commencement of the afternoon ceremony, 
sitting behind the A'havaniya fire, with his face to the north, he 
singeth the S&raa in praise of the Suns and the Viswedevas ; 
[saying] ; 

12. — 13. u Unfold the gates of [yonder] region that we 
may behold thee for our heavenly supremacy !” Thus much 
for the Suns; and then to the Viswedevas : 4t Unfold the gates 
of yonder region, that wo may behold thee for our absolute 
supremacy !” 

14. Thou doth he offer the oblation saying ; “ I salute the 
Suns and the Viswedevas, the dwellers of heaven and the sup- 
porters of regions. Secure that region for me, who am an 
institutor of sacrifice. 

15. u That is verily the region for the institutor of sacrifice. 
I, institutor of sacrifice, shall come thereto after death. May 
this oblation prove acceptable ! Cast aside the bars.” Saying 
this lie riseth. 

16. For him do the Suns and Viswedevas fulfil the after- 
noon cremony. He understands the real purport of ceremonies, 

knoweth this — verily, he who knoweth this, [understands the 
*eal purport of ceremonies]. 
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THIRD CHAPTER. 

Section I. 

1. Hari, Om ! Verily the sun is the honey of the gods. 
The heaven is the arched bamboo, [whence hangeth pendant) 
the atmosphere [like a) hive : the vapours [floating therein] 
are the eggs. 

2. Of the sun the eastern beams are tho eastern honey-cells ; 
the Rig hymns are the manufacturers of honey ; [the ceremonies 
enjoined by] the Rig Veda form the flowors, and the fluids 
[used in their performance] are nectars. Verily those Rig 
hymns, 

3. Reflected on the ceremonies of the Rig V&la. From 
them, the reflected, proceeded forth fame, splendour, sensations, 
power, aliment and such like essences. 

4. They flowed and rested around the sun. Verily, thence 
proceedeth the redness of the sun. 


Section II. 

1. How, its southern beams are verily the southern honcv- 
cells ; [therein] the Yajur hymns are the honey-makers ; [the 
ceremonies enjoined by) the Yajur Veda form tho flowers ; and 
the fluids [used in their performance) are nectars. 

2. Verily those Yajur hymns reflected' on the [ceremonies 
enjoined by the] Yajur Veda. From them, the reflected, pro- 
ceeded forth fame, splendour, sensations, power, aliment and 
snch like essences. 

3. They flowed and rested around the sun. Thence, verily 
proceedeth the whiteness of the sun. 
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Section III. 

1* Next, its western beams are verily the western honey- 
cells ; [therein] the S&ma hymns are the honey-makers ; [the 
ceremonies enjoined by] the S&ma Veda form the flowers, and 
the fluids [used in their performance] are nectars. 

2. Verily those Sama hymns reflected on the [ceremonies 
enjoined by the] S&ma Veda. From them, the reflected, issued 
forth fame, splendour, sensations, power, aliment and such like 
essences. 

3. They flowed and rested around the sun. Thence, verily, 
proceedeth the dark coloured rays of the sun. 


Section IV. 

1. Now, the northern rays are verily the northern honey- 
cells ; [therein] the Atharva Angirasa hymns are the honey- 
makers; [the ceremonies enjoined by] the Itih&sa and the 
Pur&nal form the flowers, and the fluids [used in their per- 
formance] are nectars. 

2. They, the Atharva Angirasa, reflected on the Itihdsa and 
the Pur&na. From them, the reflected, proceeded forth fame, 
splendour, sensations, power, aliment and such like essences. 

3. They flowed and rested around the sun. Thence verily 
proceedeth the very dark rays of the sun. 

1 This would indicate the existence of some Itihasa and Purana, long 
anterior to the time when the extant compositions of those names were first 
piled. We are, however, notwithstanding our veneration for those 
illustrious authors, as yet great sceptics to the dicta of Wilson and Burnouf 
*1* assign only 800 years to the oldest Purana, making the rest vary from 
toree to five centuries, 

67 
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Section V. 

1. Next, tlie upward rays are verily the upper honey-cells • 
there the secret ordinances are the honey-makers ; Brahma 1 is 
the flower, and its fluids are nectars. 

2. They, the secret ordinances, reflected on Brfthma. From 
it, the reflected, issued forth fame, splendour, sensations, power, 
aliment jpid such like essences. 

3. They flowed and rested around the sun. Verily thence 
proceedeth the delusive opalescence in the centre of the sun.2 

4. They, the different rays of the sun, are the essences of 
essences ; the Vedas are the essences, and thereof are they the 
essences ; — they are the nectars of nectars : the Vedas aro 
nectars, and thereof are they the nectars. 


Section VI. 

1. Thereof the first named nectar is enjoined by the Vashus 
with Agni at their head. Verily the Ddvas neither eat nor 
drink [of the same], they [only] gratify themselves by its sight. 

2. They are quieted by the sight of those rays, 3 they are 
excited thereby A 

3. Ho, who thus knoweth the nectar, becoming one of the 
Vashus, and reflecting on the nectar with Agni before him, 
enjoyeth content. He is quieted by those rays ; he is excited 
thereby. 

i By Brahma, Pranava or Oin is meant, says B'ankara. 

2, We are doubtful if “ delusive opalescence ” be a right rendering of 

s When the season of enjoyment is passed. 

4 When the season of enjoyment returnelh. 
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4 . He obtaineth the entire do mini on of the Vashus which 
extends from the rising of the sun [in the east] to its- setting 
[in the west}. ♦ 


• Section VII. 

1. Now, the second mentioned nectar is enjoyed by tfier 
Rudras, with Indra at their head. Verily the Dcvas neither 
eat nor drink [of the same], they [only] gratify themselves by 
its sight. 

2. They are soothed by that appearance [of the- sun], and by 
it are they excited. 

3. He, who knoweth the nectar thus,, becoming one of the- 
Rmiras and reflecting on the same with Indra before him, en- 
joyetk content. That appearance doth pacify him, and thereby 
is he excited. 

4. He obtaineth the dominion of the Iludras, which extends 
from the rising of the sun in the south to its setting in the 
north, — a period double that within which it riseth in tho east 
and setteth in the* west. 


S eotion VII I. 

1. Now, the third nectar is enjoyed by tho- A'd'ifcyas, with 
Vanina at their head. Verily the Devas neither eat nor drink 
[of the same], they [only] gratify themselves by it® sight. 

2. They are soothed by that appearance of the sun, and by 
it are they excited. 

3 He, who knoweth the nectar thus, becoming one of the 
Adityas, with Varuna before him, enjoyeth content. That ap- 
pearance of the sun doth sooth him, and thereby is ho excited. 
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4. He obtaineth the entire dominion of the A'dityas, which 
extends from the rising of the sun behind to its setting before, 
— a period double that within which it risfeth in the south and 
sets in the north. 


Section IX. 

1* Now, the fourth nectar is enjoyed by the Maruts with 
Soma at their head. Verily, the D^vas neither eat nor drink 
[of the same], they [only] gratify themselves by its sight. 

2. They are verily soothed by that appearance of the sun, 
and by it are they excited. 

8. He, who knowoth the nectar thus, becoming one of the 
Maruts, and reflecting on that nectar with Soma before him, 
enjoyeth content. He is soothed by that appearance of the 
Aim, and by it is he excited. 

4. He obtaineth the entire dominion of the Maruts, which 
extends from the rising of the sun in the north to its setting in 
the south, — a period double that within which it riseth behind 
and setteth before. 


Section X. 

1. Now, the fifth nectar is enjoyed by the Sadhyas with 
Brahma [Om] at their head. Verily the Devas neither eat 
nor drink [of the same], they [only] gratify themselves by its 
sight. ' 

2, They are verily soothed by that appearance of the sun, 

and by it are they excited. 9) 

8. He, who knoweth the nectar thus, becoming one of & 
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Sadhyas and reflecting on that nectar with Brahma before him, 
enjoyeth content. Verily he is soothed by that appearance [of 
the sun], and by it is he excited. 

4. He obtaineth the entire dominion of the Sddhyas which 
extends from ithe rising of the sun above to its setting below, — 
a period double that in which he riseth in the north and setteth 
in the south. 


Section XI. 

1. Next, beyond that, appearing above, He neither riseth 

nor setteth, but remaineth alone in the centre. Thereof is tho 
verse : ‘ 

2. “ No ; of a truth there is neither rising nor setting. 
[Bear ye witness] O Gods, that I may say nothing contra- 
dictory of that truthful Brahma !” 


4. * * *. The duration of the, sun in tho different spheres 

(as described here) is appeiently opposed to tho doctrine of the 
Pur anas. The followers of those records maintain that the 
periods of the sun’s rising and setting in the four different 
spheres of Indra, Yama, Varuna and Soma arc equal, the extent 
ot the orbit of the sun above the Mauasottara mountain and 
wound the mount Mdru being equal. The discrepancy, however, 
has been explained by sages. Each of the different spheres (as 
set forth) is destroyed at a period double that of its preceding 
0n e. The rising of the sun means the time.during which it 
r eniains visible to the residents of any one of those spheres, and 
the setting is when it is invisible, there being actually no rising 
0r setting of that luminary. In the absence of inhabitants in 
those spheres there will be no sunrise or sunset there, though 
the sun may become visible therefrom. 
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3. Next, the western aperture is Apdna, it is speech, which 
is fire [Agni]. Believing it to be Vddic glory and aliment let 
it be worshipped. He who knoweth it so* attaineth plenty and 
Vddic glory. 

4. Next, that which is the northern aperture*, is Samdna, 
which is the mind, which is’cloud. Believing it to be reputa- 
tion and beauty, let it bo worshipped. He who knoweth it so, 
attaineth reputation and beauty. 

5. Next, that which is the upper aperture is Uddna ; which 
is the wind, which is the sky. Believing it to be strength and 
glory let it be worshipped. He who knoweth it so, becomes 
glorious and mighty. 

6. These five venerablel beings are the door-keepers of 
heaven. Heroes are born in his family who knoweth these five 
venerable beings to be the door-keepers of heaven ; he obtainoth 
heaven [for his reward] who knows these five venerable beings 
to be the door-keepers of heaven. 

7. That which shines glorious above yonder heaven, abovo 
this world and above all others, large or small, is the same as 
that which shines within mankind. It is tangible [to all]. 1 2 

8* For its warmth is felt in this body by touch. 

It is audible, for when the ears are closed, it is heard like 
the roar of a flaming fire, or that of a rolling car, or a bellow- 
ing ox* That tangible and audible glory is to be adc red. He 
who knoweth — verily he who knoweth — ‘this, becomes renowned 
and of handsome appearance. 

1 Lit. Relating to Brahma* i 

2 Lit. ocular proof. The commentator explains that the w® 

may be used with reference to touch us an organ of perception. 
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Section XIV, 

1* All this Verily is Brahma, for therefrom doth it proceed, 
therein doth it merge, and thereby is it maintained. With a 
quiet and controlled mind should it be adored, Man is a 
creature of reflection, whatever he reflects Upon in this life, ho 
becomes the s&me lioreafter ; therefore should he reflect [upon 
Brahma]. 

■ft. [Saying] “ that which is nothing but mind, whose body 
is its life, whose figure is a mere glory, whoso will is truth, 
whose soul is like space [dhasa,'] which performeth all things 
and willeth all things, to which belong all sweet odours and 
all grateful juices, which envelopes the whole of this [world], 
which neither speaketh nor respects any body. 

3. u Is the soul within me ; it is lighter than a corn, or a 
barley, or a mustard, or a canary seed, or the substance within 
it. Such a soul is within me, as is greater than this earth, and 
greater than the sky, and greater than the heaven, and greater 
than all theso regions [put together.] 

4. i6 That which performeth all things, and willeth all things, 
to which belong all sweet odours and all grateful juices, which 
envelopes the whole of this [world], which neither spoaketh nor 
fespecteth any body, is the soul within me ; it is Brahma ; I 
shall obtain it after my transition from this world,” He who 
kelioveth this, and hath no hesitation, will verily obtain tho 
fruit of his reflection ; so said S'dndilya-— [tho sage] S'dudilya* 


Section XV,. 

h Of that sheathe [th^ Soul] tho sky is the ventricle and 
earth is tho root ; it never decayeth ; the quarters of the 
Averse are its corners, and tho heaven is its upper aperture ; it 
ly ^ l0 receptacle of wealth, and upon it is the universe supported* 
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2. Its eastern quarter is called JuM, its southern quarter 
Sahamdnfi, its western quarter Rajnl, and its northern quarter 
Subhut & ; the winds of those quarters arer their offspring. He 
who [wishing for long life for his children] knows the winds to 
be the offspring of the quarters, hath never to weep for his child- 
ren, “ I know the winds to be the offspring of the quarters, 
therefore have I had never to weep for my children. 

8. u Together with such and such and such, I take asylum of 
that undying sheathe ; with such and such and such I seek 
shelter of life [Pr&na] ; with such and such and such I seek 
shelter of this earth [Bhuh] ; with such and such and such I seek 
shelter of the sky [Bhuvah] ; with such and such and such I seek 
shelter of heaven [Sva], 

4. “ By [the words] ‘ I seek shelter of Prdna 9 [life], I have 
said that I take asylum of the universal existence. 

5. u By what I have said by [the words] * I seek shelter of 
Bhuh/ I mean that I take shelter of the earth, I take shelter of 
the sky, I take shelter of heaven. 

6. u By what I have said by [the words] 1 1 take shelter of 
Bhuvah/ I mean I seek shelter of Agni [fire], I seek shelter of j 
VAyu [wind], I seek shelter of A'ditya [the sun.] 


2. The performers of sacrifice offer their oblations [juhoti 
facing the east, therefore is that quarter called Juhd ; 
vicious suffer [sahante] the fruit of their actions in the abode o) 
Yaraa in the south, therefore is that quarter called $aham&n a 
the west is called Rdjni, because it is the empire of king [R^j^] 
Yarupa, or because, at twilight it becomes red [rdja]. Wealth) 
beings [bhutimat], such as Ishara, Kuvera, &c., reside in 4^ 
north* hence it is called Subhutd. 
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7. <c By what I have said by [the words] ‘ I take shelter of 
Sva,’ I mean — I mean, I take shelter of the Rig V&la, I take 
shelter of the Yajur Veda, I take shelter of tho Sdma V&Ja.” 


• Section XYI. 

1. Verily man is Yajna [sacrifice]. The [first] twenty-four 
years of his life constitute the morning ritual [Pr&tah-savana], 
The G&yatri includes 24 letters, and it is tho G&yatri through 
which the morning ritual is performed. The Yasus are the 
presiding deities of dawn, and in man the vital airs verily re- 
present tho Vasus, for they preserve [v&sayanti] all. 

2. At this age should any disease afflict him, he should say. 
“0 vital Yasus, this is the season of my morning ritual, con- 
nect it with the mid-day sacrifice, that I, who am sacrifice 
[itself], may not be lost to the vital Vasus.” Thus he escapes 
from disease, and verily becomes exempt from affliction. 

3. [The] next, [period] to the forty -fourth year of his life 
constitutes the mid-day ritual. The Tristupa includes forty- 
four letters, and it is through the Tristupa that the midday 
sacrifice is performed. The Rudras are its presiding deities* 
In man the vital airs are the Rudras, for they cause weeping,! 
[Kodayanti.] 

4. At this age should any disease afflict him, he should say, 
u 0 vital Rudras, this is the season of my mid-day ritual, con- 
&G3t it with the afternoon sacrifice, that I, who am sacrifice 
[itself], may not be lost to the vital Rudras.” Thus he escapes 
from disease and becomes exempt from affliction. 

[The] next [period] to the eighty-fourth year of his life 
— . ' ■ . - . 

* Human animosity being one of the chief causes of weeping. — Scmkcvro, 
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constitutes the afternoon ritual. The Jagati [metre] includes 
eighty-four letters, and it is through the Jagati that the after- 
noon ceremony is performed. The A'dityas are its presiding 
deities. In man the vital airs are the A'dityas, for they receive 
[ddadati] all things. 

6. At this age should he be afflicted by any diease, he 
should say, “ 0 vital A'dityas, this is the season of my afternoon 
ritual, connect it with the full term of my life, that I, who am 
sacrifice [itself,] may not be lost to the vital A'dityas.” Thus 
he escapes from disease and becomes exempt from affliction. 

7. Verily knowing this Mahiddsa, son of Itard, said, il 0 ! 
why dost thou afflict me, for I shall not be destroyed by thee.” 
He lived for one hundred and sixteen years. Verily he will 
live for one hundred and sixteen years who knoweth this. 


Section XVII. 

1. His [of the individual typical of sacrifice] hunger, thirst, 
and want of pleasure constitute the pain which attends the 
performance of ceremonies. 

2. Whatever he eateth, whatever he drinketh, and whatever 
he enjoyeth, become unto him [like the reward which is avail- 
able on the day of the] Upasluul J 

3. Whatever he laugheth, whatever he eateth, and whatever 
he enjoyeth, become to him like unto [the] praises [of the Hi# 
and the Yajur Veda.] 

4. His penance, charity, sincerity, unenviousness and truth 

fulness constitute his reward [Dakshind.] ^ 

1 The day whepi the performers of a sacrifice are entitled to a drinl$*°i 
milk. 
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5. Therefore is it said, [both at the birth of a child and at 
the expression of the juice of the moon plant, in reply to # the 
query] “ Has she givSn birth ?” “ Yes, she has.” His [of the 
boing typical of ceremony] avabhritha [death] is the termi- 
nation, so is the termination of the sacrifice called avabhritha. 

6. Ghora, son of Angir&, having explained this [subject] to 
Krishna, son of Devaki, said : “ He [who knoweth this] should, 
at the time of his death, repeat these three [Yajur Vedic 
mautras] : il 0 ! thoul art undecaying ! Thou art unchaning X 
Thou art the true essence of life !” Hearing this ho lost all 
desire for other knowledge. About it there are these two Rig 
Vcdic stanzas : 

7. “ Sages, behold the glory of the first cause [as envelop 

ing all like the day, and shedding radiance from the heaven 
above.”2] “ Having beheld that exquisite light, high above all 
darkness, and having beheld it also in our own hearts we at- 
tain to that god of gods and noblest of all lights the sun 

the noblest of all lights,” 


Section XVIII. 

1. The mind should be adored as Brahma ; this is intel- 
lectual [worship]. Next as relating to gods ; the sky should be 
adored as Brahma. These are the two-intellectual and theo- 
logical — forms of worship that have been ordained [by sages]. 

2. That [Brahma] hath four feet. Speech is one of its feet, 
life is one of its feet, vision is one of its feet, and audition is one 
of its feet. Thus much for the intellectual ; next $ie theologi- 


a Addressing his soul as identified with>the sun. 
a The words within the brackets are not quoted in the Sanskrit text. 
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cal: fire [Agni] is one of its feet, wind [Vdyu] is one of its 
fec^ sun [A'ditya] is one of its feet, the quarters [Disah] are 
one of its feet. Thus the two — intellectual and theological 
forms of worship-have been ordained. 

3. Speech is verily one of the four feet of* Brahma. It 
radiates light and heat through the effulgence of Agni. Heat 
and light radiate from his works, from his fame and from his 
Vddic glory, who knoweth it thus. 

4. Breath is verily one of the fotfr feet of Brahma, It 
radiates light and heat through the effulgence of Vdyu. Heat 
and light radiate from his works, from his fame and from his 
Vedic glory, who knoweth it thris. 

5. ‘Vision, is verily one of the four feet of Brahma. It 
radiates light and heat through the effulgence of A'ditya. Heat 
and light radiate from his works, from his fame and from his 
Vddic glory, who knoweth it thus. 

6. Audition is verily one of the four feet of Brahma. It 
radiates heat and light through the effulgence of the quarters 
of the earth (Dig.) Heat and light radiate from his works, 
from his fame and from his Vedic glory, who knoweth it thus. 


3. (After explaining the meaning as above given, S'ankara 
adds] the consumption of inflainble articles, such as oil or ghoe, 
gives life and vigour to the organs of speech, hence it is said 
through Agni speech receives its light and heat. 

As a cow or a like quadruped moves on to where it wisheth 
on its four feet, so doth mind [here represented as Brahma] 
attain to its objects through the aid of speech, breath, vision 
and audition, hence the simile. Further, the feet of a 
quadruped are placed under its body, so are fire (Agni,) air 
(VAyu,) the sun [Surya] and the quarters placed under theskfc 
and* thence the comparison. 
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Section XIX. 

1, The sun is described as Brahma its description. Verly 
at first all this Was non-existent ; that non-existence became 
existent $ it developed, — it became an egg s it romained [quiet] 
for a period* of one year $ it burst into two ; thence were 
formed two halves of gold and silver, 

2, Thereof the argentine half is the earth* and the . golden 
half the heaven* The inner thick membrane [of the egg] 
became mountains, the thin one cloudy fog ; the blood-vessels 
became rivers, and the fluid became the ocean ; and, lastly, 
what was born therefrom is the sun, A'ditya. 

3. On its birth arose loud shouts [or Shouts of ulu-ulu] as 
well as all living beings and their desires. Hence on the rising 
and re-rising [day after day] of the sun arise shouts of ulu-mlu 
as well as all living beings and their desires. 

4. He [attaineth the glory of the sun] who, knowing this, 
adores the sun as Brahma, and grateful shouts soon arise in his 
behalf and contribute to his gratification, — verily thoy con- 
tribute to his gratification. 


1. Having described the sun as a foot of Brahma, the S'ruti 
flow proceeds to describe it as Brahma, with the words : “ the 
aun is described as Brahma.” “ Its description” is to bo 
narrated for its eulogimn. u Non-oxistent,” 1 i. e «, this earth 
before its development^ was of uumanifest name and form, and 
not actually non-existent, for [on the authority of the S'ruti,] 
"How can existence proceed from non-existence ?” Such deduc- 
tion would be inadmissible. But it being distinctly laid down 
— — r — 

1 asat, unreal, untrue, not being, from sat t true, being, with the 
negative prefix a 3f, 

2 Lit, “ Utpatti,” birth, creation. 
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FOURTH CHAPTER. 


Section I. 

1. Om ! Of a kilt’ll there lived J&nas'ruti, grandson of the 
son of Janas'ruti, the charitably disposed, the giver of large gifts, 
and the preparer of much food. He built houses everywhoro 
that [people] from all sides might come and feast [therein], 

2. [Over his house] at night passed some geese, 1 the bin- 
dermost of Which addressing the foremost, said : “ Lo I Lo I 

here that it was “ tton-oxi stent, : ” may it not be optional [with 
us to explain it one Way or the other ?] No. Option applies to 
actions and not to facts. How [can you] then here [use the 
word] non-existent ? As I have already explained, being of 
unmanifest name and form, it is very like non-existent, though 
not actually so. The expression (verily u applies to the exist- 
ence”) (£. c., to the verb) and docs not verily the non-existence. 

How [then this misuse of the term ? It is no misuse.] wo 
see the word sat is freely used to indicate the manifestation of 
the name and form of an object, and that manifestion being 
generally dependant upon the sun, in the absence of which tho 
earth is enveloped in deep darkness and not visible, the ex- 
pression is appropriate. 

Note to Verse, I Section XII. Chap. III. Speech, being earth, 
body, heart and life, are tho six characteristics of G&yatri. Or 
because each of its feet has six lotters. 


* Hansa. This word in common acceptation means a goose, but tho 
vehicle of Brahm& likewise callod a HSnsa, is generally represented ol the 
form of ft flamingo. Accordmg to the Purdnas, the Manasarovara lake is * 
favourite resort of Hansas which in modern Tibetan or rather in the languag 0 
of the people of the Hun d&a is the specific name of the flamingo. We may 
add that while geese are very scarce, flamingoes are seen in large ilocks^m 
the vicinity of Manasarovara lake, 
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Bhallikslia, Balhiksha, [short-sighted] tho glory of Janas'ruti, 
grandson of tho soil of Janas'ruti, is as wide-spreading as the 
heaven. Have nothing to do with him, so that his glory may 
not destroy thee.*’ 

3. To it s^id tho other : M Who is ho whom you compare 
with liakvya of the car ?” u And who is this liakvya of tho 
car?” enquired the first. 

4-. [The latter replied] “ I allude to such a being to whom 
the fruits of all the good deeds of mankind become subservient 
in the same way in which all tho minor numbers become due 
to him who hath secured the Krita or the highest cast of tho 
dice, and those who know what he knows likewise secure [the 
Bamo revvard].” 

5* Janas'ruti great-grandson of Janas'ruti, listenod to this. 
[In tho morning] rising [from his bed while being eulogized by 
his bards] ho thus addressed his herald : i: 0 child, do you 
address me as if I were the liakvya of the car ? [I am not 
deserving of such praise.] 0 child, do you of a truth go and 
speak unto liakvya of the car [that I long to see him].” [Of 
of enquired the bard :] “ and who is this liakvya of the car ?” 

G. [The latter replied] “ I allude to such a being to whom 
the fruit of all the good deeds of mankind become subservient 
ia tho same \yay in which all the minor numbers become due 
to him who hath secured the Krita or the highest cast of the 
dice, and those who know what he knows likewise secure [the 
same reward].” . 

7. The bard searched for him, and returning said, “ I have 
found him not,” Unto him, said [Janas'ruti ], u Do ye go and 
fook for him where the knowers of Brahma are to be met with.”l 

i Iu lonely places near rivers and pools, in mountains and groves, 

^S'ankara. 
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'8. He proceeded, and by one sitting beside a car and 
scratching his itches, sat down and said, “ Art thou, 0 lord, 
Hakvya of the car?” “ Yes, I am,” said the other. “ Now I 
know,” [thought] the bard and retired. 

Srotxon II. 

1. Upon this Janas'ruti, the gieat-grandson of .Llnas'mti, 
taking with him six hundred head of cattle, a necklace and a 
chariot yoked with a pair of mules, repaired to him, and then 
thus addressed, u O Rakvya, here [is a present] of six hundred 
head of cattle, a necklace, and a chariot yoked with a pair of 
mules, [accept them, and deign], 0 Lord, to impart to me in- 
struction on that deity whom thou adorest.” 

2. Unto him said the other, “ Lot these head of cattle and 
necklace and chariot remain with thee, O Sudra.” Hereupon, 
Janas'ruti, great-grandson of Jiinas'riiti, taking a thousand head 
of cattle, a necklace, a chariot yoked with a pair of mules, and 
his daughter, again returned to him. 

2. * * * He [Janas'ruti] was a king, having a herald, as mo 

learn [from tho passage] : u lie addressed to a herald,” aNo from 
the fact of his repairing to a Brahmana for instruction, which 
would be inconsistent in a Sudra ; how then did such an in- 
applicable expression as “O Sudra ” proceed from Hakvya? 
Sages have explained it thus. From the speech' of the geoo ha 
was assailed by grief [suka] lienee Sudra; or because hearing 
[srutvd] of Rakvya’s praise he ran [dravati] and therefore 
Sudra ; and the sage in order to show his omniscience used tho 
expression “ 0 Sudra or it might be, because instead of try- 
ing to obtain knowledge by serving his tutor, he like a Sudra 
proceeded to gain instruction by paying for the same, and there- 
fore is called a Sudra, although he was not of that caste. Others 
say, that annoyed with his small offer the sago rebuked hn» 
with the term Sudra. 
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3. And said, “ 0 Rakvya, this [herd of a] thousand cows, 
tli is necklace, this chariot yoked with a pair of mules, this dam- 
pel, and tliis village in» which thou dwellest [I beg to oiler to 
thee : accept them and deign] to impart to me instruction.” 

4. Knowing her, [the damsel,] to be the cause of his im- 

» 

parting instruction, [Rakvya] said : u Hast thou brought her 
[for me], 0 Sudra ? she will be the cause of my conversing 
with thee.” Hence are these villages in this country of great 
virtue [mahtihrisha] where lie lived, called Uakvyapurna. Unto 
him explained he, [the nature of the deity lie adored]. 


Section III. 

1. The air [Vayu] is verily the ultimatum [sambarga] of all.. 
When a fire goes out, of a truth it merges into air [Vayu.] 
When the sun doth disappear it verily mergeth into air, so 
doth the moon when it setteth. 

2. When waters dry they vanish in air ; the air verily con- 
sumotli all. Thus much relating to celestial objects. 

3. Next as relating to self. Life is verily the ultimatum of 
all. When man sleepeth, speech mergeth into life, so doth 
vision merge into life, audition merge into life, and mind 
merge into life. — Life verily consumeth all. 

4. These are verily the two ultimata [sambarga ;] Vayu 
among the celestial objects and life among the animal functions. 

L [Once] while S'aunaka of the race of Kapi, and Ablii- 
pratarin, son of Kaksha-sena. were being served at their meals 
a Brahmachdirin sought alms of them. Unto him they gavo 
fcothing.1 , 

* la oxclor to see what may follow, adds S'uukara. 
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6, Ho said, u He [tho Prajdpati] who swalloweth the vener- 
able four,l and is the proteotor of tho earth, 0 descendant of 
Kapi, is not seen by mortals. 0 Abhiprat&rin, he exists in 
various forms, For him is food preparod, and him have you 
denied/’^ 

7, S'aunaka, descendant of K&pi, rofloctod within himself and 
returned [for answer] : a Life is the author of the gods and of 
the creation. Ilis teeth aro immutable ; lie is a great consumer ; 
ho is not unintelligent ; his greatness is said to be extreme ; 
none can consumo him, and he consumeth all food. We, 0 
Brahmach&rin, adore such a Brahma.” [Then turning to Iiis 
servant, said] ^Give him some alms,” 

8, [The servant] gave him [some]. These five and five [the 
two ultimata] make ten and thoy are a Kritu, [complete number.] 
Therefore the aliment in all the different quarters being ten, is 
a Krita, It [the complete number] is Vir&t, the consumer of 
food. Through it, all this becomes visible. Unto him who 
knoweth — vorily unto him who knowoth — this, all this [world] 
becomes visible, and he becomes a [great] consumer of food. 

Section IV, 

» 1, Satyakdma Jabala enquired of his mother Jabdla : “ I 
long to abide [by a tutor] as a Brahmachdrin ; of what gotra 

ami?” 

2, She said unto him, " I know not, ohild, of what gotra 
you are. During my youth when I got thee I was engaged m 

• 1 Agni [fire], Surya [sun], Chandra [moon], and Apa [water]. 

a This verse may he translated interrogatively and begin with ; “ who^ 
he who swalloweth,” &c. 
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attending on many (guests who frequented tho house of my 
husband and had no opportunity of making any enquiry on the 
subject,] I know not of what gotra you are, Jab&lA is my name 
and Satyak&ma thine ; say, therefore, of thyself, Satyakama, son 

of Jabdld [when any body enquireth of thee],” 

* *. 

3. Ho repaired to TIaridrumata of the Gautama gotra and 
said, u I approach your venerable self to abide by your worship 
a 3 a Brahmachdrin,” 

4. Of him enquired he [the tutor :] a Of what gotra are you, 
my good boy ?” He replied : u I know not of what gotra I am, 
I enquired about it of my mother and she said, ‘ In my youth 
when I got thee I was engaged in attending on many, and know 
not of what gotra you are ; Jab&ld is my name and Satyak&ma 
thine ; 9 I am that Satyakama son of Jabdia." 

5. Unto him said the othor, “ None but a Brdhman can say 
so. You have not departed from the truth, and I shall invest 
you [with the bnihmanical rites.] Do you collect, child, tho 
necessary sacrificial wood ?” Having ordained him, ho selected 
four hundred head of loan and weakly cows and said,“ Do you, 
child, attend to these.” While leading tho cows, he [tho 
neophyte] said, “ I shall not return until these become a thou- 
sand.” Thus .ho passed many years, until the cattle had 
multiplied to a thousand. 


Section V. 

1. A Bull said unto him, “ 0 Satyakdma \" He replied 
“ Sir ” The Bull said, “ We have now como to a thousand ; do 
feu take us back to your tutor. 
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2. u I will relate to you,* something regarding Brahma.” 1 2 
“ Relate it to me, Sir, [if you please.] 5 ’ It said unto him, 
“ the eastern quarter is a portion, the western quarter is a 
portion, the southern quarter is a portion, the northern quarter 
is a portion ; these are the four portions, of a fourth food of 
Brahma. It is called .Fraka' sava'n [renowned]. 

3. “ He becomes renowned in this world, who knowing thus 
adoreth the four membored foot of Brahma as the renowned. 
He overcomes all renowned regions, who knowing thus adorefh 
the four membored foot of Brahma as the renowned. 


Section VI. 

I “ A<mi will explain to you [the nature of] the next foot 
of Brahma.” On the morrow he [the cowherd] turned towards 
his tutor with the cattle. 'When night arrived he lighted a lire, 
folded the cattle, placed fuel on the lire, and sat behind it facing 
the east. 2 

2. Unto him said Agni, “0 Satyakama !” “ Lord,” respond- 
ed the other. 

3, “ Child, I will explain to you a foot of Brahma.” " Ex- 
plain it, Sir, if you please.” Unto him said the other, “ the 
earth is a part, the sky is a part, the heaven is a part, the ocean 
is a part ; — these four parts, 0 child, constitute the foot of 
Brahma called the endless, [Anantavdn.] 


1 Lit. a fourth— 

2 And reflecting ou tlie advice of the bull, adds the Commentator. 
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4% “ He becomes end less I even in this world, wlio knowing 

this adores the four meinbered foot of Brahma as the endless $ 
he conquers the regiotis of the immortals, who knowing this 
adores the four-mem her ed foot of Brahma as tho endless. 


Section VIE. 

1. u The sun will explain to you the nature of the next foot 
of Brahma.” On the morrow he started again towards tho 
house of his tutor, and when night approached he lighted a 
lire, folded the cattle, placed fuel on the lire and sat behind it 
facing the east. 

2, The sun approaching him said, “ 0 Satyakama !” “Lord, ” 
responded tho other. 

#. u I will relate to thee a foot of Brahma,” said ho. “ Hchite, 
0 Lord,” said tho second. [Unto him, said the first,] “ the fire 
[Agni] is a part, the sun [Surya] is a part, the moon [Chandra] 
is a part, the lightning is a part ; — these four parts, 0 child, 
constitute the foot of Brahma called the radiant. 

4. “ He becomes radiant in this world, who knowing this 

adores the four membered foot of Brahma as tho radiant, — ho 
overcomes the region of tho radiant, 2 who knowing this adores 
die four membered foot of Brahma as the radiant. 


• Section YIII. 

1, “ The Madgu [wind] will explain to you the nature of tho 
Next foot of Brahma.” On tho morrow he started again to- 
^nrds the house of his tutor, and when night approached, ho 
%lited a fire, folded the cattle, placed fuel on the fire and sat 
^hnd it, facing the east. * 

^ The wind approaching him said, u 0 Satyakdma 1” “ Lord , i 
r jjp oiuled the other. 

l ’ f, '> Ills race never becomes extinct.-— A 'naxua Gnu. 


2 Gods. 
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3. tl I will explain to thee, 0 child, a foot of Brahma, ** said 
the first. “ Kelate, 0 lord,” returned he. Unto him said tlio 
first : “ Life is a part, the eyes are a part.,* the ears are a part, 
the mind is a part; — these font parts constitute the foot of 
Brahma called the Spacious [A'y&tan&vAn]. 

4. “ He becomes the receptacle of many, in this world, who, 
knowing this, adores the fotir-membcred foot of Biahma as the 
Spacious \ he attains to the region of the Spacious who, knowing 
this, adores the four-membered foot of Brahma as the Spacious.’’ 

Section IX. 

1. He reached the house of his tutor* ’Unto him said the 
tutor 1 “ O Satyakdma ” “ Lord,” responded he. 

2. “ Child ! you speak as if you knew Brahma ; who lias 
given thee instruction?” u Other than man,” said ho, and added: 
<c Internet me as I wish to hear of it from you.” 

3. <l I have heard from sages like unto yourself that know- 
ledge got from tutors is most excellent.” Accordingly he relat- 
ed every thing [as narrated above] omitting nothing, verily 
omitting nothing. 

Section X. 

1, Of a truth Upakosala, son of lvamala, (KAmaliyana) 
abided by Satyak&ma, son of Jabald, as a BralvnaohArin, and 
for twelve years carefully attended his household fires. U 10 
tutor granted leave to his other pupils to return home, 
refused that indulgence to him. 

2. To the tutor said his wife : “ This exhausted Brahma- 
chftrin has successfully attended tlje household fires ; let not the 
fires upbraid thee; explain to him [what he wants.]” He P" 
tutor], without [condescending to grant the] explanation, w °i 
Out oii.hia pilgrimago. 



FOU&TH CHAPTER, SECTION X. 


553 


g fc The disciple fell ill and abstained from food. Unto him 
said the wife of the tutor ; “ Brahmacharin, take food ; why 
abstain from sustenance ?” He replied : “ Many and variously 
disposed are my desires ; I am full of diseases and shall take 
no food. 

4. Next, Verily, the fires said : “ This exhausted Brahma- 
charin has carefully attended us, we will explain unto him 
[what he wants],” and then continued: 

5. “ Life (prdna) is Brahma, Ka is Brahma and Kha is 
Brahma.” He replied : “ I know the PrAna to be Brahma, but 
know not Ka nor Kha ” They said : “ Verily, that which is Ka 

5. * * * * That [happiness] which has been indicated by 

ka is likewise kha, the sky. As the epithet blucish added to 
red alters the original' signification of the latter term, so ka 
(happiness) qualified as above becomes distinct from that which 
proceeds from the attainment of sensual objects by the organs 
of sense. The sky to which we allude by the term kha is tho 
| happiness indicated by the term ka. Thus the kha [sky] qualified 
by happiness becomes distinct from tho elemental inanimate 
object indicated by kha, on the logic of the aforesaid blueish-redl 
The meaning is “ a happiness depending on tho sky, and not a 
Worldly one ; and a sky which is the receptacle of happiness, hut 
not the element so called.” But if you wish to qualify sky by hap- 
piness and make the latter the adjective [allowing the clause to 
stand thus :] “ That which is happiness [ka] is the sky,” you 
make the rest of the passage redundant, or if you take tire latter 
clause : “ That which is the sky [kha] is happiness,” the first 
becomes unnecessary ? Why this argument, when I have 
already explained that the object is to exclude both terrestrial 
happiness and the material sky ? By qualifying the sky by happi- 
^s, are not both the primitive objects excluded by virtue of 
tair moaning P True. Bui: by qualifying tho sky by happiness 
tojy the former — and not also the happiness qualified by the 
sky — becomes the object of meditation, as the effect of 
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is Kha, and that which is Kha is Ka.” They spoke, of a truth, 
of life and the sky. 


Section XI. 

1. Next, Garliapatya (tlie household lire) instructed him, 
[saying] : <l Earth, fire, aliment and the sun [constitute my body]. 
Thereof the being who is seen in the sun, is I, — verily I am lie, 

2. u Ho destroyeth sin who, knowing this, adoreth him ; lie 
attaineth the region [of Agni], enjoyeth the full limit of exist- 
ence, passeth his life in glory, and his race waste not. Wo 
support him in this and other regions who, knowing this, 
adoreth him [the household fire.”] 


Section XII. 

1. Next, AnmUuiryyapachana [fire] instructed him, [saying] : 
u Water, the quarters of the globe, the stars and the moon 
[constitute my body]. Thereof the being who is seen in the 
moon is I, — verily I am he. 

,2. “ He destroyeth sin, who knowing this adoreth him ; he 

attaineth the region [of that fire], enjoyeth the full limit of 
existence, passeth his life in glory, and his race waste not. 
We support him in this and other regions who, knowing this, 
adoreth him [the Annah&ryyapachana fire,]” 


Section XIII. 

1. Next A'havaniya [fire] instructed him [saying] : “ 
life, the sky, the heaven and lightning [constitute my body]* 
Thereof the being who is seen in lightning is I, — verily I am he. 

an adjective relating to its substantive ceaseth with qualify!* 1 # 
the same. Hence it is necessary to qualify the happiness 
the sky to indicate that that likewise is an object of meditation* 
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2. " He destroy© tli sin who, knowing this, adoreth him ; he 

attaineth the region [of that Agni], enjoyeth the full limit of 
existence, passeth liis» life in glory, and his race waste not. 
We support him in this and other regions who, knowing this, 
adoreth him jHie A'havaniya fire 


Section XIV. 

1. They [the different fires together] said : “ Child Upako- 
sala, [wo have now explained] to you the knowledge relating to 
ourselves and to the soul. Your tutor will explain to you the 
fruit of that knowledge. ” # [At this time] the tutor returned 
[from his pilgrimage] and addressed his pupil, [saying] : “ 0 
Upakosala !” 

2. u Sir,” returned he. u Child, your appearance shines liko 
that of the knowers of Brahma : who has given thee in- 
struction ?” He replied : [as if to make a secret] “ Who will 
instruct me, Sir ?” And then pointing to the fires said [of them] : 
a These verily that are thus, were otherwise.” u Did they, child, 
speak unto you ?” inquired the tutor. 

3. “ Even so,” responded the pupil. [The tutor said] t 
il Child, they have spoken to you about regions, 1 too will speak 
to you about them ; as water attacheth not unto the leaf of the 
lotus, so doth »sin attach not unto him who understands them. * 
(i lielate it then unto me, Sir,” said [the pupil] unto him. 


Section XV. 

1. 6t That being who is seen within the eyes, is verily the 
Soul,” said [the tutor.] “ He is deathless and fearless ; he is 
Brahma ; should any glioe or water drop on him, that passeth 
away. 

2* u He is called Sailyadv&na ; all adorable objects [v&ma] 
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merge into him ; all adorable objects merge into him who 
knoweth this. 

« 

3. “ Oh ! he is verily the great Receptacle, for all adorable 
objects merge into him ; all adorable objects merge into him 
■who knoweth this* 

4. “ It is verily Refulgent [Bhamani], for it shines every- 
where.l He becomes refulgent everywhere! who knoweth this. 

5. 11 Now, whether any funeral service be performed with 
reference to him [the knower of the Refulgent] or not, still 
after death he obtaineth the regents of the sun-beams [Archi] ; 
thence he passeth to the regents of day [Aha], thonce to the 
regents of the light fortnight, thence to those of the six months 
during which the sun moves to the north of the equator, thenco 
to those of the year, thence to the sun, thence to the moon, and 
thence to the regents of lightning ; whence an unearthly being, 

6. “ Takes such knowers to [the region of] Brahma. This 
is the way to gods [Deva patha] ; — this the way to Brahma 
[Brahma path a J Those who betako to this path return not— 
verily return not — to this mortal sphere,” 2 

6* * * * “ He takes away such knowers to the Brahma” in 

the Satyaloka [the region of truth], as is evident from the allusion 
to the goer, the place to go, and the conductor, * in the attain- 
ment of the true Brahma, such expressions would bo inappli- 
cable ; in that case, fi becoming Brahma he attained Brahma, 
would be the most appropriate expression.3 

i lit, in all regions. 

* Lit, Region of the descendants of M*anu. 

8 The, drift of the argument is that in the attainment of the all-pervading 
truthful Brahma, no translation to a higher sphere or the reliance on anj 
particular guide or path is necessary, the attainment being immediate a 
ndependent of all secondary means. 
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Section XVI. * 

1. Verily that which bloweth, is sacrifice [Yajna,] for blow- 
ing it purifieth all this. Because blowing it purifieth, honco, 
is it Yajna, of which mind and speech are the two paths. 

2. Of the two paths the first is purified by Brahmdl through 
his mind. The second is purified by the Hotd, the Adharyyu 
and the Udgdtd through speech. In such cases where a Brahma 
after commencing the morning ritnal, but before the recitation 
of the closing verses of the Rig, speaketh, 

3. The last of the two paths may be purified, but the former 
is defiled, and the sacrific^goes wrong as the man of one leg or 
a one- wheeled car goeth astray. On the failure of the sacrifice, 
the institutor faiietli, and by the performance of that ceremony 
becomes sinful. 

4. Next, where, aftor the commencement of the morning 
ritual, but before the recitation of the closing Rig Verses, the 
Brahmd speaketh not, [the performers of the ceremony] purify 
both the paths, and none is dofiled ; 

5. And as a man walking on two legs or a car mounted on 
two wheels standeth firm, so doth such sacrifice stand firm ; in 
the confirmation of the sacrifice, the institutor standeth firm, 
and the performers of the ceremony become groat. 

Section XVII. 

1. Prajdpati reflected on regions, and from the reflected, ex- 
tracted their essences, viz., Fire from the earth, Air from the 
sky, and the Sun from heaven. 

1 Sacrifices with the juice of the moon plant are performed by four 
officiating priests ; of these the first is called Brahmd and his office is to 
superintend the performance and to instruct the other priests in their 
^spective duties. Tho second, Hota, pours the oblations on the fire ; 
third, Adharyyu, repeats the Yajur V^dic mantras, and the fourth, 
singeth the Sarna hyinm 
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2. He ^fleeted on the three gods, Fire, Air and the Sun, 
and from the reflected extracted their essences, viz., the Rig 
from Agni, the Yajus from Vayu [air,] aftd the S&ma from the 
Sun. 

3, He reflected on the three-fold knowledge and from the 
reflected extracted its essences, viz., [the word] Bhu from the 
Rig, [the word] Bhuvah from the Yajus, and [the word) Sva 
from the S&ma. 

,4. [In the performance of a ceremony] should any Rig 
hymn happen to be misused [the performer of that sacrifice] 
should oiler an oblation to the Garhapatya [household] fire, 
[saying] : “ May this prove acceptable to Bhu !” [Bhuh Shvalnt.] 
[The Rig in that case] by its essenco and majesty corrects all 
the improprieties of the Yajna, as far as they relate to tho Rig 
hymns. 

5. Now should any Yajus hymn happen to bo misused 
[he] should offer an oblation to the Dakshina [Southern] fire, 
[saying] : “ May this provo acceptable to Bhuvah !” [Bhuvah 
Shvdiha.] [The Yajus in that caso] by its essence and majesty 
corrects all the improprieties of the Yajna, as far as they relate 
to the Yajur hymns. 

6. Now, should any Sama hymn happen to be misused, he 
should offer an oblation to the A'havaniya fire [saying] : “ May 
this prove acceptable to Sva.” [Sva Shvaha.] [The S&ma in that 
case] by its essence and majesty corrects all the improprieties of 
the Yajna, as far they relate to th^ S&ma hymns. 

7. As gold is corrected by borax, and silver by gold, and 
tin by silver, and lead by tin, and iron by lead, and wood 1$/ 
iron or leather, 
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8. So doth tho majesty of these regions, of those gods and of 
these three systems of knowledge, collect the improprieties of 
the sacrifice. That sacrifice becomes efficacious of which the 
Bralimd is conscieut of all this. . 

9. That sacrifice slopeth to the northl of which tho Brahma 
knoweth all this. With reference to the Brahmd who knoweth 
all this there is this verse [extant] : “ Whenever any flaw hap- 
peneth in a ceremony [this knowledge of the Brahmd] setteth* 
every thing to right/’ 

10. Such a willing Brahmd, is verily the chief priest. Liko 
as warriors are defended by their mares, 2 so doth such a know- 
ing Brahmd preserve the sacrifice, its institutor, and all the 
ciHciating priests. Therefore, of a truth, such knowing Brahmas 
should perform ceremonies and not those who know not — not 
those who know not [their duty]. 


FIFTH CHAPTER. 


Section 1, 

F Om ! Verily he becomes the eldest and greatest who 
knows the Eldest and Greatest (jesta-srestha.) Life is verily the 
Eldest and Greatest. 


1 i e., it prepareth the way to the attainment of knowledge. The way 
the jn£ni is called Uttaramarga , or the “ northern passage, 11 and that 

^hich slopes towards it necessarily makes that passage easy of acquisition. 

2 It is a common notion with Oriental warriors that in speed, bottom and 
courage, mares are superior to horses, and that in the battlefield the former 
exer t their utmost often at the risk of their own lives, for the preservation 
°i their riders. It is on this account that the Mahratta cavalry is invariably 
Applied with mares. 



560 


CHtfA'tfDOGYA tJPANlS&AD. 


2. Ho who knows that which is the Envelope [of the world \ 

Vasistha] becomes the protector of his people. Speech is verily 
the Envelope. « 

3. Verily, he becomes firmty placed in this and the next 
world who knows the Steady [pratisfc’ha.] Verily vision is the 
Steady, 

4. He who knows the Sampat [fortuno,] obtains whatever is 
the desirable in this or the other World. Audition is Verily the 
Sampat. 

5. He who knows the Receptaclo [Ayatana] verily becomes 
the receptacle of his people. The mirfd is verily the Receptacle. 

G.l Now, these organs of sense quarreled about their [re- 
spective] superiority, each proclaiming : “ I am the chief ; I 
am the chief.” 

7. They, the organs, repaired to the Patriarch Praj&pati and 
enquired ; “ Lord, which of us is the chief ?” Unto them said 
he : " Of you, he, whose departure makes the body to appear as 
worthless, is the chief.** 

2. “ Vasishtha,” the envelope or cover of this world, from 
Vdsa ; — or wealthy, from Vasil wealth. Speech is described as 
the Envelope, .because it comprehends all ; or Wealthy because 
wealth may be earned by it. 

3. Vision is the chief agent through which the nature of 
high and low grounds are ascertained, and therefore it is do- 
scribed as the Steady. 

4. Through the ears the V&las are heard, and through the 
knowledge thereby acquired, men attain to prosperity, hence is 
audition called, the Sampat. 

5. The mind being the receptacle of all our knowledge, 

* — 

i There is an error in the numbering of this verse in the Sanskrit text. 
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8 * Of a truth, Speech departed [from the body] ; it returned 
after a year’s absence and said [to the other organs] : u How did 
ye survive my separation u In the same way,” replied theVj 
« in which the dumb, without speaking, breathes through [the 
agency of] his life, seeth by his eyes, hearcth by his ears, and 
reflecteth in'his mind*” Speech resumed his place* 

9. Verily, Vision departed [from the body] ; it returned 
after a year’s absence and enquired [of the other organs]: 

« How did ye survive my separation ?” “ In the same way,” 
replied they, “ in which the blind, without seeing, breathes 
through [the agency ofj his life, speaketh through the organs 
of speech, heareth by his ears, and reflecteth in his mind.” Vision 
resumed his place. 

10. Of a truth, Audition departed [from the body] ; it re- 
turned after a year's absence and enquired [of the other organs :] 

How did ye survive my separation ?” “ In the same way, 
replied they, “ in which the deaf, without hearing, breathes 
through [the agency of] his life, speaketh through the organs 
of speech, seeth by his eyes, and reflocteth in his mind.” 
Audition resumed his place. 

11. Of a truth, Mind departed [from tho body] ; it returned 
after a year’s absence and enquired [of the other organs :] “ How 
did ye survive my separation ?” " In the same way,” replied 
they, “ in which an infant without possessing the power of 
reflection, breathes through [the agency] of his life, speaketh 
through the organs of speech, seeth by his eyes, and heareth by 
his ears.” Mind resumed his place. 

12. Next verily did Life attempt to depart ; and in the 
very attempt, as a mighty charger, when whipped, plucks out 
from their places all the pegs to which its feet may be tied, did 

71 
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it dislodge all the organs of sense. They approached it and 
said ; “ Lord, remain in thy place ; thou art the greatest of us 
all ; pray, depart not.” 

13. Next of a truth, Speech said unto it [Life] : u The 
quality of enveloping all, which belongcth to me, is due to thee.” 
Then did Vision say unto it : “ The quality of steadiness, which 
belongeth to me, is due to thee.” 

14. Then did Audition say unto it ; “ The quality of being 
fortunate, which belongeth to me, is duo to thee.” Then did 
Mind say unto it : “ The quality of containing all, which 
belongeth to me, is due to thee.” 

15. Verily neither speech, nor vision, nor audition, nor 
mind is worthy of its name. Those functions all belong to life ; 
from life proceedeth all.i 


Section II. 

1. Of a truth it [life] enquired : u What should be my 
food ?” They replied : li Whatever is food for beasts and birds 1 2 
is meet food for thee.” Therefore, verily all that is eatable bc- 
longeth to life ; hence ana [exertion] is its self-evident name. 
For him who knoweth this, verily there is nothing that is not 
appropriate food. 


1 Sankara takes great pains to explain to his readers that the parable of 
the life and the organs of sense, is intended to illustrate the superiority of 
life over the other organs, and that in reality there never was any departure 
or dispute of the kind. We think, he might have spared himself the trouble, 
without the danger of any body being led astray. The similarity of the 
tale to the story of the belly and the members need scarcely be noted, 

* Liteially, dogs and vultures. 
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2. Of a truth it enquired : “ What shall bo my raiment ?” 
“Water:” replied they. Hence people at their meals begin 
and end with water .1 . It [always] obtains its raiment ; it never 
remains naked. 2 

3* Satyakdma, son of Jabdla, having explained the above to 
Gosruti, son of Vyaghrapdda, said : “ Were you to explain this 
to the withered stump of a tree, it would shoot forth new leaves 
and branches.’' 

4. Now, should any body wish for greatness, having observ- 
ed the usual restrictions on the day of the new moon, he should, 
on the night of the full moon, husk [the seeds of] all [such] 
annuals [as are available in or about a town] : beat the same 
with curds and honey, then pour [a spoonful of] the mixture 
into the fire in lieu of clarified butter, saying : u May this prove 
acceptable to the eldest and greatest ( Jyest’hdya S'rest'hdya 
swalidh) and preserve in the mixing pot whatever might 
remain in the oblation spoon. 

5. Then offering an oblation to the fire with the mixture in 
lieu of clarified butter, saying : “ May this prove acceptable to 
Vasist’ha:" (Vasist’luiya svvahah) he should preserve in the 
mixing pot whatever might remain in the oblation spoon. 
Then offering an oblation to the fire with it in lieu of clarified 
butter, saying : u May this prove acceptable to Pratisht'hd.,’' 
(Pratistfh&ya swali&h), he should preserve in the mixing pot 
whatever might remain in the oblation spoon. Then offering an 
oblation to the fire with it in lieu of clarified butter, saying : 


1 This refers to the formal washing of the mouth at the beginning and 
a t the end of meals prescribed by the Smritis (A'chamana) and does not 

n join any especial drinking or washin says S'ankara. 

2 Freely translated. 
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u May this prove acceptable to Sampat,” (Sampaddh swahdh) 
he should preserve in the mixing pot whatever might remain in 
the oblation spoon. Then offering an oblaetion to the fire with it 
in lieu of clarified butter, saying : May this prove acceptable to 
A'yatana,” (A'yatanaya swahah,) he should preserve in the 
mixing pot whatever might remain in the oblation spoon, 

6. Next, approaching the fire and taking [the remains of 
the] mixture in his joined hands, he should slowly repeat : 
« Thy name is ama ! All this abide by him ! He is the eldest, 
the greatest, the king of all, the lord of all ! May he make mo 
the eldest, and greatest and bestow on me kingdoms and em- 
pires ! I shall become everything !” 

7. Then while repeating the verse : ‘‘We long for the best 
and all-sustaining food of that god, [who is] the prime cause of 
all, [that we may] quickly meditate on [the soul of] that 
adorable [being]/’ 1 he should take a mouthful at the end of 
every foot [of the verse] and drink the residue at the end. 

8. Then washing the vessel in which the offering was kept 
which is shaped like a kafisa (a musical instrument) or a 
chamasa (spoon), he should lie down on a deer skin, or on the 
ground behind the fire, without speaking and careful so as to 
avoid dreaming. Should he in such a state dream of women, 
he may know that his sacrifice has proved fruitful". 

9. Hence is the verse : “ Whenever in course of the per- 
formance of a ceremony the performer, with some worldly 


1 The following are the word® of the verse arranged in feet : 

“ Of that prime cause of all, the sun, wo long ” (a mouthful). 

u We the god’s food” (ditto). * 

“ Best and all-sustaining’ (ditto). , 

u Quickly we meditate on the adorable ” (the remainder of the mixture). 
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object in view, dreameth of women he should rest assured from 
the dream — verily from that dream— that the ceremony has 
proved fruitful." 


Section III. 

1. Of a truth, Setaketu A'runeyal repaired to the court [of 
the king] of Pdnchala. Unto him said Prav&hana Jaivali :2 
“Boy, has thy father given thee instruction ?” “ Yes, Sir, he 
has," replied he. 

2. [Jaivali enquired] : u Knoweth ye where men rise to 
from this earth ?” a No, Sir/’ [replied he]. “ Know yo how 
they return ?” “ No, Sir,” [replied he]. “ Know ye where 
the Deva Y&na, and the Pitri Y&na devide ?” " No, Sir," 
(replied he]. 

3. (i Know ye why yonder region [where men rise to after 
death,] does not fill up ?” “ No, Sir,” [replied he]. “ Know ye 
why the fluids of the fifth oblation are called Purusha ?" No, 
Sir,” [I know not, replied he.] 

4. “ How came you then to say that you have got instruction ? 
How can you say he is instructed who knoweth not [what 
1 have enquired] ?” He [the boy] returned sorrowfully to his 
parent and said : “ Yerily, without giving me instructions, lord, 
you said that you have. 

5. li That wretched king asked me five questions, and I 
Oould not answer even one of them.” He [the father] said, M I 
know not the reply to even one of the questions you have put 
to me ; had I known them why should 1 have refused thee 


# l A'runeya, grandson of Aruni. 

1 fhe king, son of Jivala, a Kshetriya. 
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6. He [the father] of the Gautama gotra repaired to tho 
house of the king. On his arrival, the king performed the 
duties of hospitality. In the morning « he [of the Gautama 
gotra] appeared in the king’s court. Unto him said [the king] ; 
“ 0 Gautama, ask for what you think to be the best of all 
wordly objects.** He replied : “ Let those wordly objects 
remain with thee, [I seek them not] : 0 king, explain unto me 
what you ask of my son.** 

7. u He [the king] was afflicted ; he ordered him saying : 
u Remain with me for a time.” He [also] said : “ Since you 
have thus enquired, and inasmuch as no Brahman ever knew it 
before, hence of all people in the world, the Ivshotrias alone 
have the right of imparting instruction on this subject.** He 
further continued :l 

7. u He,” the king, u was afflicted” by tho idea how ho could 
impart the sacred knowledge to the Br&hman. But knowing 
that they should not be rofused a favour and that he should 
instruct the applicant in due course, he ordered him to remain 
by him, and in order to ask pardon for the cause of his refusal 
and delay in explaining his object, said to him, Although all 
learning belongs to Br&lwnans, since you have acknowledged 
your want of information, by the interrogatory, “ Relate unto 
me” the nature of that knowledge ; listen to what I have to 
say. It is a well-known fact that heretofore Brahmans knew 
nothing of this subject, nor were they guided by this know- 
ledge ; the Kshetria race alone, in this world, are its professors ; 
hitherto it has been preserved among them from generation to 
generation. I shall relate it now unto you, and henceforward 
it will remain with the Br&hmans. 

1 Considering that the Brrihmans have been the sole repositories of the 
sacred writings of the Hindus for more than three thousand years, the 
existence of this verse, so prejudicial to the interest and dignity^ *4® 
priestly caste, speaks volumes in favour of the authenticity of the ChandogH 
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Section IV.l 

1. “ Verily, 0 Gautama, yonder region is fire ; of that fire 
the sun is the fuel, the? light of the sun is its smoke, the days 
are its flame, the moon is its charcoal, and the stars are its 
scintilations. t 

2, “ On that fire the Devas offer their faith in oblation ; 
therefrom proceedeth the Soma rajd. 2 


Section V. 

1. u 0 Gautama, Parjannya3 is verily fire, the wind is its 
fuel, the cloud is its smoke, the lightning its flame, the 
thunderbolt its charcoal, and the rolling of clouds its 
scintilations. 

2. “ On that fire the Devas offer the Soma r&jd in oblation, 
and therefrom proceedeth rain. 


Upanishad. If any liberty had been taken, it is hard to suppose, that 
the Br&hmans would have spared a verso which ascribes the origin of the 
most important element of the Vedic theology, its dispensation of a future 
8tate, to their rivals the Kshetrias. It would seem from it that the 
religion of the Brfthmans once included only the ceremonials and sacrifices 
of the V^da and omitted its metaphysics ; accordingly we hear in the 
mantra Varna : “ The Brahmans represent the One as many Agni, Yataa, 
Mataris'va, ” 

^ s?r Rur sig^rr 
3rrS : | 

The subject is of great importance and deserves further enquiry. 

1 This and the next six sections allegorically describe the concatenation 
of natural causes which, according to the expounder, produces the creation. 

2 Sankara explains the Devas to mean the human organs of vision, 
audition, &c., and the Somarajd the form which performers and institutors 
of sacrifices assume after death. 

• 3 Parjannya is described, by Sankara, as the presiding deity of rain and 
the Purinas identify him with Indra, 
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Section VI. 

. 1 . u 0 Gautama, the earth is verily fire, the years is its fuel, 
the sky its smoke, the night its flame, tbq quarters are its char- 
coal, and the intermediate quarters its scintilations. 

2. 4 ‘ On that fire, the Devas offer the rain in oblations, thence 
proceedeth aliment. 


Section VII. 

1. {i 0 Gautama, man is verily fire ; of that fire speech is 
the fuel, breath is the smoke, the tongue is the flame, the eyes 
-are charcoal and the ears scintilations. 

2. “ On that fire, the Devas offer the aliment in oblation, 
whence proceedeth productive power. 

Section VIII. 

1. u 0 Gautama, woman is verily fire. 

* * * * * * * 

2. “ On that fire the Devas offer their productive power in 
oblation, thence followotli conception. 

Section IX. 

1. u This [is the reply] to [your query] ( Why is the water 
of the fifth oblation called Purusha.’ The being [thus origi- 
nated] after lying in the amnion for about ten months takes his 
birth. 

2. a After birth he lives to the end of the allotted period of 

his life.l On his death and transition to a hereafter ,2 his sons 
carry his corpse away for consignment to the fire, whence he 
had cpme and taken his birth.3 

J Jdvaddyu8ham % The period he is destined to live through the effect of 
hk actions in a former life. 

2 i. the place of his reward and punishment. 

s His birth having proceeded from the aforesaid oblations to the sevew 
fires. 



FIFTH CHAPTER. SECTION X. 


569 


Section X. 

1. “Of them [men so created] those # who know this [origin 
of the Purusha] and those who worship God with faith and 
penance, in a desert, f-epair after death to [the regent of] light 
[Archi] ; thence to [that of] the day [Aha], thence to [that of] 
the light half of the moon, thence to [that of] the six months 
during which the sun has a northern declination [Uttarayana]. 

1. To the query, u Know ye where men rise to from this 
earth ?” an answer is now accorded. “Of them,” j. e ., of the 
men inhabiting this region, *. e., householders having the right 
to study this subject ; “ those who know this i. <?., know the 
relation of the five fires ; their birth successively from the 
several fires, such as the sky, &c., and that they are the type of 
the fire, and that the five fires constitute their souls. “ How do 
you deduce from the expression : 4 Those who know this,’ that 
the parties should be householders and none else ?” Because it 
is [immediately after] said, that those householders who know 
this not, and are devoted exclusively to sacrifices, dedications of 
tanks, &c., and charity, go to the region of the moon by a dark- 
some path, &c., and that those who live in deserts, such as sages 
and hermits, who discharge their religious duties by faith and 
penance, like unto those who know this, go by the path of light, 
&c # , (Archi) ; the only remaining class is the [conscient] house- 
holders, and consequently it is to him that the verse alludes. 

* * * * * * * 

The means*of transition and the kind of immortality assigned 
to the householder conscient of his relation to the 1 ire , &fc. 9 and 
to the dwellers of the forest have been declared to be the same. 
It follows therefore that knowledge with reference to the latter 
is redundant, and yet the S'ruti is opposed [to such a deduction, 
for we hear :] “ Neither the performers of sacrifice nor the 
Ignorant hermit attain to that [immortality].” (The passage) : 
“ He [the Deity] supports not in immortality those who know him 
•not,” would also be against it. No, such would not be the case, 
72 
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2. t( Thence to [that of] the year ; thence to [that of] the 
sun ; thence to [that ofpthe moon ; and thence to [that of] the 


the object of the expression “ immortality” (srsrffc^) [in such 
phrases} being a temporary existence lasting only to the period 
of the destruction of the earth* Thus say thd expounders 
of the PurAnas : “ Immortality means, the period to the 
destruction of the earth.” The passages — “ The performers 
of ceremony attain not to that “ He 1 supports not in 
immortality those who know him not apply 1° extreme' 
or final immortality ( ) ; therefore there is 

no inconsistency. You cannot say that the passages — “ The 
come not here again “ They pass not again through this* 
mundane transmigration would Ixe opposed to such a 
chiction j because of the terms, “ this mundane,” and “ to this ” 
[which at once indicate the true moaning]. If there were no 
return at all, the terms, u This mundane ” and “ to this,” 
would he useless. Nor can you say that those terms are mere 
expletives, for the expression “ no return ” ( ) implies an 
absolute negation of return, and to apprehend from it any 
chance of return is absurd ; while for the sake of the words 
“ this ” and “ to this ” ( ) a return somewhere must be 

assumed. 

It is not to ho believed’ that those who rely on the truth of the 
maxims : “ (God is) truth “ [He is} one' without a second 
have any transition by the meridional path, (the path cf light 
aforesaid); since there are a hundred passages (to the eftcct 
that such people) “ becoming Brahma, obtain Brahma 
“ therefore they are become everything Their animal powers 
never depart i( Even here they merge into the Deity.” Why 
not suppose that the meaning of such passages is that at the time 
©f transition from this earth the animal powers depart not from 
the soul, but go together with it ?' No ; You cannot. Because 
that would be opposed to the text: u Even 1 here they merge ^ 
into the Deity;” The departure of the soul being evident 
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lightning ; thence an inhuman being takes them to [the re- 
gion of] Brahma, This is the way to the gods [Deva Va'na.] I 

o* “ Now those villagers who accomplish their roligions 
duties by the performance of sacrifices (ishta), by the dedication 
of tanks, wells, halting-places, &c., (purta), and by charity 

from the passage* : “ All the vital airs follow [the soul] ” 
it is not to be suspected that they ever depart from it. May it 
not be that because the course of the liberated (ffta-r) is different 
from that of other people, and it may be doubted whether in his 
ease, the vital airs depart with the soul or not, this passage 
[definitively] settles [the point by the words] a Therefore they 
depart not ?” We say in reply, that in that case the text : 66 even 
here they merge into the Deity ” becomes absurd ; for taken 
apart from the vital airs, the soul cannot be said to have any 
motion or even individuality, 3 the soul being formless and all- 
pervading. Its association with those airs causes its indivi- 
duality like sparks from a fire (which owe their individuality to 
inflammable particles and not to any inherent, individuality of 
their own) ; consequently you cannot assign to it any individuality 
or motion when apart, from them.. Thereof the ►S'ruti itself affords 
sufficient proof. 

You cannot assume that a particle of the Universal Soul (lit. 
fat or truth) breaking off from it, becomes the individual soul, 
and that it again penetrates through that Universal So ul. 3 
Hence the passage, thereby [by the meridional path or an 
imaginary foramen oil the crown of the head] coming above, lie 
obtains immortality,” implies that the transition of those who adore 
file Brahma as possessed of attributes, takes place through tho- 
artery ( ^11% ) called Susumna, and that their immortality is only 
comparative and not absolute, “ In that (region) there is a city 

1 Yiile ante, p., 77. , 1 2 

2 Jiratra , nature of a being ; the soul as possessed of motion and 

sensation. 

• 3 For according to the Sruti : u It is without parts ; It is without action 
It is all tranquil, &c.” — A'mmdatjiri. 
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beyond the boundary of the altar (datta), are borne, after death, 
to [the regent of darkness] [dhuma]. From [the regent of] dark- 
ness [they proceed] to [that of] the night ; from [that of] the 
night to [that of] the dark fortnight ; from the dark fortnight 
to [that of] the six months during which the sun hits a southern 
declination ; from the six months of the winter solstice they 
attain not the year ; 

4. “ [But] thence [they go] to [the region of] the Pitris ; 

from [the region of] the Pitris [they go] to the sky, and from 

unassailable by all others Thero is an exhilarating ricy 
lake,” — and such like passages being the adjectives to their 
Brahmaloka, (region of Brahma of the Brahmacharis). prom 
these arguments it is evident that those householders who know 
the five fires, the inhabitants of forests such as Y^naprastha, 
(ascetics) and the Parivrajkas (mendioants), including those 
Brahmaoh&ris who observe the rules of their order all life 
through — men who fulfil their religious oblations, by reliance on 
the dictates of tho SAstra and by penance, — as also those 
who, according to another Sruti, adore the truthful Brahma 
Hiranyagarbha, are the people who attain to Archi,’* (light), 
that is, the presiding deity of Archi, and the other regions 
described in the text, and not the ador-er of Brahma without 
attributes [whose rewal'd is immediate emancipation.) 

4. Since the lunar sphere [lit. moon) itself is the food of the 
Devas, those who attain to that region, becoming a part thereof, 
must likewise be their food, If then by the performance of 
ceremony men become the food of gods, such ceremonies are 
sources of mischief ? No, there is no misehicf in that. The 
object of the expression is to indicate that they become depen- 
dant, for the gods eat not by putting things in their mouth. 
They only become the dependants of the gods, such as are wives 
servants and domestic animals. We see the word (anna) food* 
used to express dependants ; thus “ striyo annam 99 [the wife is 
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the sky to the moon. That moon is the king Soma. They aro 
the food of the gods. The gods do eat them. 

5. “ After remaining there for such time as the effects of 
their actions last, they return by the road to be prescribed, i. e., 
thence to the*sky, and from the sky to the wind ; after becom- 
ing wind they become smoke, and from the smoke the scattered 
cloud is formed. 

6. u From the scattered cloud proceeds condensed or rain- 
ing cloud, which rains. From that proceed rice, corn, annuals, 
trees, sessamum, lentils and the like, Now, verily it is difficult 
to descend therefrom. 1 Those who eat rico and procreate, be- 
come manifold. 

7. (i Thereof he, whose conduct is good, quickly attains to 
some good existence, such as that of a Brrthmana, a Kshetriya or 
ataisya. Next, he who is viciously disposed, soon assumes the 
form of some inferior creature ; such as that of a dog, a hog, or 
a Chandala. 

8. “ Now, those who have not come to either of these two 
ways — become small creatures of repeated birth. They are born 
and they die. This is the third place or * receptacle/ This is 
the reason why the place [where men go to after death] filleth 
n< >t. This is the reason why [this career] should he detested : 
thereof is the vsrse : 

a dependant] ; “ pasava annam” [domestic animals are depen- 
dants] ; “ visa annam ra'jna'm” [the vasya is a dependant of the 
^ Q g.] And inasmuch as wives, servants, and domestic animals, 
notwithstanding their being intended for the enjoyment of others, 
n ot without enjoyment of their own, so the performers of 
^einouies, notwithstanding their destination for the gratification 

the gods, have some enjoyment for themselves. 

^ It is not distinct whether the. descent is to be from the cloud or from 
the rice. 
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9. “ Tho robber of gpld, the drunkard who drinks spirit, tho 
defile? of his master’* fied, and tlxe murderer of a Brahman, are 
debased and filthy, atfd fifthly, sq is fie wKo associates with these 
four.” 

10. Now, fie, who tfius knowotfi the five fires, never becomes 
affected by sin, even if fie associate witfi those vicious people. 
He repnainetfi pure and fioly and ot virtuous region, who knoweth 
—verily who knoweth*.— -this. 


Section XI. 

1. frachina«ila, son of llpamanyu, S^tyayajna, son of 
'Puluglia, Indradyumpa, son ofBhallaba, Jana, son pfHarkaraksha, 

and Bu.dila, son of As'vataras a, wore great householders and 
knower* of the Vpda. They met together and discussed 
u whiefi is our soul and which is Brahma i 

2. [JBeing unabjle to come to conclusion] : They decided, 
« Let us go to Uddalaka, son of Arum, who has lately learned 
.of the soul Vais' vanara.” They repaired to hipi. 

3. Of a truth he [Uddalaka] resolved [m l;is mind] : “ These 
great householder and knpwers of ifie Vcdi\ \vill question nie, 
but I shall not be able to explain all thoir queries, I should 
therefore point ou t t to them some other tutor. 

4. He said to them : ‘‘ Sirs, Lot, ns go tp. AsSyapati, sou ol 
Jtokaya, who hath lately learned of the soul Vais' vvanara,” 01 » 
truth they went to him. 

• 5. He [As'wapati] caused [his dependants] tp receive them 
with due respect. On the morrow, appearing before them, 
offering some wealth] he [asked them to accept there of, 
being refused auil thinking that he had coinputted i* 011 ’ 0 
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said : “ There is no thief in my kingdom, nor misers, nor 
drunkards, nof- neglecfcers of the household tire, nor ignorant 
people, nor adulterers tnucli less adulteresses,” and [on being 
told that they sought not wealth, thinking that they refused, 
because his ottering was insufficient,] continued : “ Venerable 
Sirs, I wish to perform a sacrifice and at that sacrifice the 
allowance! of aii officiating priest shall be' offered to each* of you. 
Remain with me, Sirs [for a time].” 

G. They replied : “ Give that to your guests what they seek ; 
you know of the soul Vais' wdnara, explain that unto us t ” 

7. He answered thqpi : “ 1 shall tell you [about it] to-mor- 
row morning.” On the morrow they came to him, bringing the 
usual sacrificial • \Voods with them. Without investing them 
with the Brahmfanical thread, he .slid : 


Section XII. 

1. “ 0 Aupamanyava', to which soul do yotr offer your 
adorations ?” 1 2 “ To the heaven [diva], (> king, 0 Lord:” [re- 
plied he.] u The soul,” returned the first, “whom you adore 
is verily the glory [Sutcja] of the Universal Soul ( Vais' wanara,) 
tance it is that the juice of the moon plant is seen to’ be well 
Md fully 2 expressed in your family ; 

2. And you consume food [with good appetite] and behold 
dear objects, 3 [for] 1 he consirrftoth food [with good appetite] and 
tahohleth dear objects, and his race becomes possessed of Vcdic 

1 hit., .What soul you do adore. 

2 Pi'm<uta i from pra “ well,” and sitta tlic moon plant, and A suta, from ang 

“.complete” and mta. Tlie first term is applied to the expression of 

Juice for an occasional, the latter for the daily, sacrifice. 

| 1 ‘ S Your descendants don’t die before you. 
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glory, who thus adoreth the soul Vais' vdnara. [The heaven] 
is verily the head of that Soul. Your head would [however] 
have fallen off [thy neck,] had you not come unto me,”l 

Section XIII. 

1. He next addressed Satyayajna, son of Pulusha, saying : 
“ 0 chief, 2 to which soul do you otter your adorations ?” “To 
the sun, 0 Lord, 0 king [replied he. Asvvapati] said : “ Tho 
soul, whom you adore, is the all-pervading form [Vis'varupa] 
of the Universal Soul ; hence many forms (conveniences) are 
seen in your family 

2, “ Mules yoked to carts, follow you ; [even] your maids 
are adorned with necklaces ; you consume food [with good appe- 
tite] and behold dear objects ; (for) he consumeth [well this] 
food, and beholdeth dear objects, and his race become possessed 
of Vedic glory, who thus adoroth the Universal Soul. The sun 
is the eye of that Soul. You would have [however] becomo 
blind had you not come unto me.” 


Section XIV. 

1. He then said to Indradumna Bhallaveya : " 0 descendant 
of VyAghrapAda ! to which soul do you offer yo t ur adorations ? 
“ To the winds, 0 Lord, 0 king [replied he. Aswapati] sa*d • 
“ The soul whom you adore is [ono of] the various .courses 
[prithakvartmA] of the Universal Soul ; hence various armies 
submit to you, and varied trains of chariots follow you. 

' 1 The heaven being only a part, should not be adored as the Universal 
Soul itself; those who adore it as such are liable to the punishment aioresai > 
so on of the following sections. — A'nandayiri. 

2 Lit;, Worthy of being reckoned as the tirtt. 
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2. And you consume food [with good appetite] and behold 
dear objects [for] he consumeth [well his] food and beholdeth 
dear objects, and his race becomes possessed of Vcdn glory, who 
thus adoretli the Universal Soul. The wind is the breath of 
that Soul. Your breath would have [however] passed from you, 
had you not come unto me.” 

Section XV. 

1. He then said to Jana, w O Sarkardksliya, to which soul do 
you offer your adorations ?” u To the sky, 0 Lord, 0 king : 
[replied he. Aswapati] said : “ The soul, whom you adore is the 
multiform manifestation [Bahula] of the Universal Soul, henco 
are you full of wealth and tenants ; 

2. And hence do you consume food [with good appetite] 
and behold dear objects ; [for] lie consumeth [well his] food and 
beholdeth doar objects, and his race becomes possessed of Vcdic 
glory, who thus adoretli the Universal Soul. The sky is the 
trunk of that Soul. Had you not [however] come unto me, 
thy trunk would have dried up.” 

Section XVI. 

1. Ho theu said to Budila AswatarAswa, “ 0 Vyaghrapdda, to 
which soul do you offer your adorations ?” “ To water, 0 Lor. I, 
0 king,” [replied he. Aswapati] said : “ The soul whom you 
adore is the wealth [rayi] of the Universal Soul ; henco are you 
wealthy and healthy ; 

2. And hence do you consume food [with good appetite] 
and hehold dear objects; [for] he consumeth [well his] food and 
beholdeth dear objects, and his race becomes possessed of Vc.lic 
glory, who thus adoreth the Universal Soul. The water is the 
Pelvic region of that Soul. Had you not [however] come to me, 
your pelvic region would have heon sovered from your body. 
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Section XVIT. 

1. He then said to Udd&laka A'runi, “ 0 Gautama, to which 
soul do you oiler your adorations ?” “ To* the earth, 0 kiuo y 
0 Lord [replied he. Aswapati] said : “ The soul whom you 
adore is the foot of the Universal Soul, hence are you v\eli 
established in descendants and cattle. 

2. “ And hence do you consume food [with good appetite) 
and behold dear objects ; [for] he consumeth [well his] food 
and beholdeth dear objects, and his race becomes possessed of 
Vddio glory, who thus adoreth the Universal Soul. The earth 
is the feet of that Soul. Had you not [however] come to me 
your feet would have lost their energy. 57 


Section XVIII. 

1. Next, addressing them all, he said : “ You consume food, ' 
knowing the Universal Soul to be many ; but lie, who auoreth 
that Universal SouU which per va doth the heaven and the earili,* 
and is the principal object indicated by [the pronoun) l, 
consumeth food every where and in all regions, in every ioiiu 
and in every faculty. 

2. “ Verily of that All-pervaling Soul, the heaven is die 
hend, the sun is the eye, the wind is the breath, the sky is di<> 
trunk, the moon is the fundament, and the earth is the feet. 
The altar is His breast, the sacriiieial grass constitutes the l»au 

1 In Sanskrita which, according to S'ankara, may moan, he ^ 

ordains (nayati) the rewards and punishments due to the virtue and vice " 
all mankind (viswan), or ho who is the soul of creation vision and mta, oi 
whom all mankind reckon as their soul. The lexicographical meaning o 
word is tire, that, however, is not the object alluded to m the text. 

2 He whose extension is the span between the heaven and tm * 

whom the Shfrtro describes in detail IT as extending iroiu t|f 

hea\ cn to the earth. 
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of His body, the household, or Garhapatva fire forms His heart, 
the Anndharya* pachana fire forms His mind, and the A'havaniya 
fire His faee.l 


Section XIX. 

1. “ Therein, whatever food is first brought, that forms the 
first oblation. He (the wise) who knows it, the first mouthful, 
to lie the first oblation, should offer it with t.he words , c 1 offer it 
to Pr&na’ [Pranaya swahali). Life (prana) is thereby satisfied. 

2. By the satisfaetion of Prana vision is satisfied ; hy tlio 
satisfaction of vision the sun is satisfied ; by the satisfaction 
of the sun the heaven is satisfied ; by the satisfaction of the 
heaven whatever depends upon the sun and the heiven iv sat islied ; 
through its satisfaction [the performer of the sacrifice] is satisfied 
with [the possession of] descendants, cattle, food, splendour and 
Vedaic glory. 


Section XX. 

1. “ Now, that which is the second ohiation should be offered 
with [the words] ‘ I offer this to Vyiiua,’ [Vyan&ya swah&h). 
Thereby is Vyana satisfied. 

2 “By* the satisfaction of Vy&na audition is satisfied ; hy 
the satisfaction of audition the moon is satisfied ; hy the satis- 
faction of the moon the quarters are satisfied ; by the satisfac- 
tion of the quarters whatever depends upon the moon and the 

1 The soul is assumed to be the sum total of five vital airs, which support 
the body ; the pemnna (7 rveu/ma) of Greek philosophers, they are Prana or 
Wath, Vyana or the air diffused all over the body, Apdna the flatus in the 
lower intestines. Sainfoin or the air essential to digestion, and Udfoia or 
diat which rises up the throat and passes into the head. 
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quarters is satisfied ; through its satisfaction [the performer of 
the sacrifice] is satisfied with [the possession of] descendants 
cattle, food, splendour and Vedaic glory. * 

Section XXI. 

1. “ Now that which is the third oblation should bo offered 
with [the words] ‘ I offer this to Apana’ [Ap&n&ya swalmh]. 
Thereby is Apana satisfied. 

2. “ By the satisfaction of Ap&na speech is satisfied ; by the 
satisfaction of speech Agni is satisfied ; by the satisfaction of 
Agni the earth is satisfied ; by the satisfaction of the earth 
whatever depends upon the earth and Agni is satisfied ; through 
its satisfaction [the performer of the sacrifice] is satisfied with 
[the possession of] decendants, cattle, food, splendour, and 
Vedaic glory. 


Section XXII. 

1. “ Now that which is the fourth oblation should be offered 
with [the words] 4 1 offer this to Sam&na,’ [Samundya swahdli]. 
Thereby is Samana satisfied. 

2. “By the satisfaction of Sam&na the mind is satisfied ; 
by the satisfaction of the mind the cloud is satisfied ; by the 
satisfaction of the cloud the lightning is satisfied ; by the satis- 
faction of the lightning whatever depends upon the lightning 
and the cloud is satisfied ; through its satisfaction [the per- 
former' of the sacrifice] is satisfied with [the possession of] 
decendants, cattle, food, splendour and Vedaic glory. 

Section XXIII. 

1. “ Now, that which is the fifth oblation should be offered 

with [the words] * I offer this to Udana’ [Ud&n&va swah&h]._ 
Thereby is Ud&na satisfied, 
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2. “ By the satisfaction of Ud&na the wind [Vayu] is satis- 

fied ; by the satisfaction of the wind the sky is satisfied ; by 
the satisfaction of tli$ sky whatever depends upon the sky and 
the wind, is satisfied ; through its satisfaction, [the performer < f 
the sacrifice] is satisfied with [the possession of] descendants, 
cattle, food, splendour and Vedaic glory. 


Section XXIV. 

1. “ He who, without knowing this, performs a fire-sacrifice, 
[has the same reward as he] who, forsaking burning coals, 
pours his oblation upon ashes. 

2. “ Next, with regard to him who knowing this, performs a 
fire-sacrifice, tho sacrifice is complete every where and in every 
region, in very form and in every faculty [of the body]. 

3. u As reed-tops when cast on fire [readily] burn to ashes, 
so do the sins of him who, knowing all this, performs a fire- 
sacrifico. 

4. u Therefore verily, were he, who knows this to offer the 
remnant of his food [even] to a Ch&nd&la, he would effect an 
offering to the All-pervading Soul : therefore is the verse : 

5. “ As in common life hungry children look up to their 
mothers, so* do all creatures look up to the fire-sacrifice (Agm- 
hotra ) — verily they look up to the fire-sacrifice. 
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SIXTH CHAPTER. 
Section I. 


1. Hari ! Opi ! Of a truth there lived S\vetaketu, grandson of 
Aruni. Unto him said his father : “ 0 Swetaketu, [go and] 
abide as a Brahmach&ri [in the house of a tutor],* for verily, 
child, none of our race has neglected the V&lasl and thereby 
brought disgrace on himself. 2 ” 

2. Of a truth he having repaired to a tutor, on his twelfth 
year, and studied all the Vedas to the twenty-fourth year of his 
age, returned home a vain-minded [youth], confident of his 
knowledge of the Vedas, and proud. 

3. Unto him said his father : “ 0 Swetaketu, since you are, 
child, so vain-minded, so confident of your knowledge of the 
Vedas, and so proud, have you enquired of your tutor about that 
subject which makes the unheard of heard, the uneonsidered 
considered, and the unsettled settled? 

4. “ What is that subject, 0 Lord ?” “ Verily, child, as the 
knowledge of [the nature of] a single clod of earth makes 
manifest [the nature of] all earthen objects, [and shows] that, 
the various [fictile] fabrications indicated by different words 
and names are of truth only earth 

“ Child, as the knowledge of [the nature of] a single [lump 
of] gold shows that all articles of gold indicated by different 
words and names, are mere variations of forms, but m truth gold 
alone — 


1 Lit., not reading 

2 Lit., Has become Brahmabandhn or a friend or 


relation of a Brfhmnna, 


but, not himself a Br6hinana. . . } vp pr0 - 

The commentator supposes that after this injunction Arum most li. l { 
ceded on a pilgrimage, or else, being a learned man, he would have 
taught his son instead of sending him to a foreign tutor. 
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6 # . “ Child, as by a knowledge of the nail-cutter, all iron 

instruments are known to be modifications of that substance, 
differing only in name* and words, but of a truth iron alone, ao 
is the subject [I allude to.”] 

7. “ Verijy my learned tutors [said Swetaketu] know it not. 

Had they known it, why should they have omittod to impart it 
to me ? Lord, do you relate that unto me ?” u Be it so, child/* 
said the father. 


Section II. 

1, ic Before, 0 child, this was a mere state of being! (sat), 
one only, without a second. Thereof verily others say : 1 * * * * 6 Before 

1. Sat is that substance which is more being or existence ; 
it is invisible indistinct, all-pervading, one only, without 

defect, without members, knowledge itself, and that which 
is indicated by all the Vedd.nt.as. The word eva, { mere/ is 
used to make the declaration positive. But what does it make 
positive? We saj r in reply that this world, which we see with 
its name and form, full of actions and mutations, was [at 
one time in a state of] mere being, and Ibis assertion is made 
positive by the connection of eva with the word a it was,” dsit, 

1 The use of the word existence would have perhaps obviated the neces- 
sity of the periphrasis — “ a state of being ; ” but existence (ex sistere ), 
according to the accidental metaphysicians, is the actuality of essenfie ; it is 

the net by which the essences of things are actually in rerum natura — 
beyond tlieir causes ; whereat —the object here is to imply a state when 
things are in the objective power of their causes, i. e., before they are produced 
h> their causes. This state is best indicated by the to or “ that which 
ls ,J of the ancients ; and we have therefore used its English equivalent 

being,” and its periphrasis — or the nearest, though not the most elegant, 

version of the Sanskrit sat . The Upanishad here enters upon the most 

ln *p-rtant ontological question —a belief in to ov as opposed to Ta ovtu 
*~~ ln one and not in many fundamental principles of things, and a correct 

appreciation of the term, therefore, is of the utmost consequence. 
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this was non-being, one alone, without a second ; from that 
non-being proceeds the state of being.’ ” 


When was the world so ? It is replied, “ b'efore,” i, e„ anterior 
to the time of the creation of this world. Then is the world not 
in existence now, which you describe was in a state of being 
before ? No, not so. Why then the qualifications “ boforo ?” 
Even now it is in a state of being, and has become tljo object of 
our senses by its name, form and other qualification, and is 
indicated by the word “ this while “ before,” i. e., anterior to 
the time of its creation, it could be indicated only by the word 
sat “ being,” and understood only by the idea of being, and 
therefore it is said, “ before this was mere being.” 


No substance can be declared before its creation to be this , of 
such a name and such a form, and yet its existence can easily 
be conceived, just as on waking from a deep sleep, one feels 
that during his sleep he was merely in existence [but bereft of 
all actions] ; so was the world in existence or in a state of being 
before its creation. Again, in this world when one observes, in 
the morning, a potter intent on making wares with his clay, and 
having passed the day in another village on his return in the 
evening, sees a variety of pots, pans and other wares, he says 
these pots and pans were in the morning mere clay ; so is it 
said [with reference to the world] “ this was in a state of mero 
being before.” 

“ One alone,” that is, one unconnected with every thing that 
might relate to it. • 


“ Without a second in the case of a pitcher or other earthon 
vessel, there is beside the clay, the potfer, &c., who give it shape, 
but in the case of the being in question the epithet “ without a 
second” precludes all coadjutors or co-efficients. “Without a 
second” (consequently means), that nothing else existed along 


with it. 

But do not the Yaiseshikas include every thing in the word 
eat, being ? By them both substances and their qualities » re « 
indicated by the same word sat, and we accordingly see sUCl 
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2. He continued : u but of a truth, () child, how cm this ho ? 
How con being proceed from non-being l Before, 0 child, this 
was only being, one only, without a r-eeoud. 

expressions ns u substance is being” [sat dravvani], “ quality is 
Leillg ,, ' [sat gtmu], “action is being” [sit. karma]. 

It may bo so at presold ; but tin,* Vai-cshik is do not, recognize 
that an object Indore its creation is in a state of being ; on the 
contrary they maintain the unreality l [asitwaj of objects he to re 
their creation, and do not widi to uphold [the doctrine) that 
ik i h<^ being one alone without a second ” existed before. Hence 
ir is evident that the being’ here indicated is other than what is 
indicated by the Vaisolukas, particularly from the instance 
i] noted of the clay, potter. iV,e. 

“ Thereof,” L (\, in tin’s discussion about tluv being before 
ncation, some Vainashikas, alter deiming what, is substance, 
maintain, that before the creation of this world only a non- 
king, or a total absence ofoery thing, alone without a second 
existed. The Bauddhas imagine a total absence of substance- 
beforti creation, but do not advocate for any thing antagonistic 
tu beings like unto the Xuiy&yikas, who maintain all substance 
U> be [double) being or reality and its opjwisite. 

Hut if the Vainasikas maintain “ only the absence of being 
iHore creation, how do I hoy say that before creation a non* 
l"dng alone without a second existed.” indicating thereby it* 
uliition to time, number, and individuality? 

Well, it is inconsistent in those who maintain the absence of 
Mibstanec [before its creation] ; the belief on non-being itself 
,s inconsistent, for that implies the inconsistency of the limi- 
ting of those who maintain such non-existence. 

Hut we admit, its existence now, and deny it only before 
mention. 

1 ‘ That which did not exist before is snb-%1 nice,* says the *iuthvT of the 

^ OTlii w-im I 
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8. “ It willed! £ I shall multiply and he born/ It created 

heat^ That heat willed 4 I shall multiply and be born/ it 
created water. 3 , 

" Therefore wherever and whenever any body is heated or 
perspires, it is from heat that water is produced. 

4. tc The water willed, 4 I shall multiply and be born/ It 
created aliment. Therefore wherever and whenever rain foils, 
much aliment is produced ; verily it is from water that aliment 
is produced. 


That won’t hold good, for if there he no proof extant of the 
existence of a being before creation, the same will- apply to tluii 
of a non- being at the same time. It may he argued that the 
meaning of a word being the image it conveys to the mind, how 
can you have a meaning in the words 44 a non-being alone existed 
without a second,” and if there he no meaning in the words 
they become absurd. But there is no harm in this expression, 
the object being only the exclusion of being, for being implies 
the image of existence, and the expression “ one alone without 
a second” and “ existed” are its epithets, and by the addition 
of a negation to the word being all that was indicated by it is 
excluded. 

Would it thence follow that whatever we see is false, as the 
impression of snake produced by a lope ? ^No. -I ruth alone 
being conceived in different forms, we assert that such a 
substance as falsehood never and nowhere exists. 

3. The object of this chapter is to show that a knowledge of 

i Lit He saw. The expression aikshatu , ( seeing, 5 in the case of inanimate 
heat and water is metaphorical, says Sankara. ^ 

2. That which burns, digests, gives light and is red. According to S ankara 
it is presumed that the Intelligence first created space, then wind and then 

heat, as described in the Taittiriya Upanishad. „ . 

3 The word up in Sanskrit is always used in the plural, but for the sake d 
consistency* we have here retained the singular form. 
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Section III* 

1. u Verily of all these living objects there are three sources, 
via., oviparous, viviparous, and sprouting objects, 1 

2. “ That Deity willed : entering these three objects ( devatas ) 
in the form of life2 (jivatma) 1 siiall bo manifest in various 
names and forms. 

the whole of the Vedas proves worthless, unless accompanied 
by a knowledge of the Deity. 

7. It is improper to speak ill of one’s tutors, but the dread 
of being sent back to his tutors, makes ISwetaketu surmise that 
they knew not the subject mooted. 

2. (It may be said that) it would not appear consistent for a 
divine omniscient deity intelligently to wish to enter a created 
body, the receptacle of innumerable evils, and undergo the fruits 
thereof, (Nor is it consistent that,) being independent, (he 
should cease to be so) by amalgamation with a subordinate. (In 
reply) I admit that it would not be consistent if tho Deity were 
to enter (a body) and undergo the sufferings individually, with- 
out any transformation. Blit such is not the case. How so? 
Because of the words i( in the form ot lite (Jivatma). Jiva(lite) 
is but the reflection of the Supreme Deity. It is produced by 
its relation to intelligence (Buddhi) and other subtle elements, 
like the image of the sun in water or of a man in a looking-glass. 
The relation to Buddhi of that Deity of inscrutable and endless 
power and »the reflection of his intelligence have for their instru- 
mental cause tho ignorance of his true nature \ and from them 
proceed the feelings of “ I am happy,” “ I am suffering.” “ I 
am ignorant,” &c. Entering into mundane objects in the form 
of a reflection, that Deity in his own self is not involved in any 

1 The commentator explains why the oviparous and other creations are 
made the sources instead of eggs, wombs and seeds, by observing that the 
eggs, &c., cannot come to existence unless they proceed from their parents, 

# and hence the true sources are the parents and not their issue, 

2 The form he had conceived.— S ankara. 
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3 “ ‘ I shall convert each of those ill roe sources into a triruiry 

form.’l That Deity entering the three elements (do vat us) in the 
form of life manifested them with (due) irirnes and forms. 

1. “ Them did he convert into trinary forms. Learn from 

me, mv child, how these three elements each became a trinary 
form. 


Section l V. 

1. K The redress of Agni i> due to heat, its whiteness lo 
water, and its darkness to eirth : hrncr Agni ceases to be Agni,- 
It is nothing but a word ; it is an effect and is nominal. Its 
three forms an* alone true. 

corporeal pleasure or pain. As a human being or the sun ho 
entering a mirror or water in the form of a reflation, to esynoil 
acquire the defects ot the reflecting MirJaee, so is the ease with 
the Deity. 'Thus in tlu lvatha 17 pan i. shad, u as the Min, 
although the eve of the whole world, \ ot is not affected hv the 
defects of the (observing) eve or of external causes, so the Soul 
as the inner Soul of all being Is not affected by mundane causes, 
becuu.sc it is beyond them/' (/hap. V. verse 11. “ Like unto 
space it pervades all and is eternal/" Again in the VAjasaneyx 
Upanishad: “ He seems as if n*flecting as if moving/’3 

(It may be argued that) it lile (j'f’ci) is nothing hqt 1 11 word, it 
is th(*n false, and what has it to do with this or a future world ? 

1 i. t \ , eiu'h to be* divided into two parts and one of them to he subdivided 
into two parts, which are to be mixed with the halves of the other two, no 
that each trinary form will include half of one and a quarter of each of the 
two other elements. — S ankara. 

a The commentator explains this by a very appropriate illustration. 
says cloth is an aggregate of threads ; remove them, and the doth ceases * (> 
be. So Agni is an aggreg.de of its three qualities, which taken away it 113 
no longer existent. 

This verse does not occur in the Vajasuneya Upanisluid. 
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2 “ Tlie redness of the sun is due to heat, its whiteness to 

water, and its darkness to earth. Hence the sun ceases to be the 
sun. It is nothing but a word ; it is an effect and is nominal. 
Its three forms are alone true. 

fl. M The # rednoss of the moon is due to heat, its whiteness to 
water, and its darkness to earth. Hence the moon ceases to bo 
the moon. It is nothing hut, a word ; it is an effect and is 
nominal. Its three forms are alone true. 

4. u The redness of lightning is due to heat, its whiteness to 
water, and its darkness to earth Hence the lightning ceases to 
he lightning. It is nothing hut a word ; it is an effect and is 
nominal. Its three forms are alone true. 

5. “ Verily, knowing this the great house-holders and know* 
urs of the Vedas (srotrias) of yore said, 4 From this day' none of 
ii* shall talk of anything of which lie has not heard, nor consi- 
dered, nor known ; for of a truth, hence he has learnt (every 
thin-.)' 

1). 4< Whatever appeared to them red, they knew to he due to 

hrat, ; whatever appeared to them white, they” knew to be the 
form of water ; and whatever appeared dark, they attributed to 
f ho ear Hi. 

hat there is no harm in that : truth being its essence, it is 
ta keu as truth. All objects in their varied names and forms 
ar ° true when associated with the Truthful Soul, and false when 
^parated therefrom. Ail transformations owe their origin to 
"ords, they are nominal, and the maxim is perfectly true in tho 
<!H ° °1 life- The saying is “ as is the Deity’ so is the offering” 
('■ <?., the life itself being but a mere reflection, its relation to 
hio fruits of action cannot bo more substantial.) Hence in 
lMl uutaining tho reality of all actions and mutations in relation 
to the Soul and their unreality when disassociated therefrom 
Tdrkikas cannot attribute any fault. 
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7. u Verily whatever appeared to ho inscrutable they took to 
be a union of these three elements (devatas). Now of a truth 
learn from me, my child, how every object (devata) becomes 
threefold in living beings* 

Section V. 

1. u Aliment when consumed becomes threefold : the gross 
particles become excrement, the middling ones flesh, and the 
fine ones the mind. 

2. “ Water when drunk becomes threefold : the gross particles 
becomes urine, the middling ones blood, and the fine ones respi- 
ration (prana)* 

3. “ Heat, when consumed,! becomes threefold : the gross 
particles become bones, the middling ones marrow, and the fine 
ones speech. 

4. u The mind, my child, is (the result of) aliment, the prana 
is (that of) water, and speech (is that of) heat.” “ Will it please 
my Lord to explain this again unto me.” “Be it so, my 
child.” 


Section VI. 

' 1. “ My child, when curd is churned, its fine particles whicl: 

rise upwards, form butter. 

2. “Thus, my child, wjien food is consumed, the fine p^ 1 ' 
cles, which rise upwards, form the mind. 

3. “ Again, my child, when water is drunk, the fine particles 
which ascend upwards, form the prana. 

4. “My child, when heatl is consumed, the fine particle*, 
which, rise upwards, form speech, 

! t — 

1 The commentator observes that by heat heat-producing articles such -jj 
oil mid butter are meant. 
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5. (Henco) verily the mind is aliment, the prana water, 
and the speech heat/’ “ Will it please my Lord to explain this 
again unto me ?” “ J3e it so, my child.” 


• {Section VII. 

1. “ Man, my child, is sixteen-fold J Let him not cat for 
fifteen days, but let him drink according; to his desire, for life is 
formed of water, and if it be sustained thereby it will not leave 
him.” 

2. Verily ho (Swetakctu) did not eat for fifteen days. Then 
did he repair to the tutor and enquire, “ Sir, what shall I repeat 
now?” (The father said,) “ l)o \ou, m y child, repeat the liig, 
Yajur and Sama hymns.” He replied, “Sir, of a truth none of 
them occurs (now) to my memory.” 

Unto him said the tutor, “ My child, when a large fire 
leaves a small remnant, insignificant as (the spark of) the fire-fly, 
it cannot consume much (fuel, if the same he at once heaped 
over it) ; so of vour sixteen pirts only one now remains, and 
therefore you remember not the Vedas. l)o you go and eat 
(first) what is meet, 

4. “And then will you learn from me.” Verily, he ate, and 
then repaired to his tutor. 

5. “ 0 my child, as a small remnant, insignificant as (the 
Kpiirk of) the fire-fly, of a large fh e invigorated with little hits of 
hav or straw becomes powerful and able to consume much, 

tfi Even so when the last single remnant of thy sixteen 

1 The commentator does not explain wliafc is meant l>v the epithet sixteen - 
fold, The text of the Prasna, however, leaves no doubt as to what is here 
Whiled to. - Vide Poor’s translation, p. 140. 
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parts is invigorate*! with food, you a re enable*! to understand the 
Vedas. Verily, the mind, my child, is made of food, tint prana 
of water, and the speech of heat..” Of a If ulh lie understood — 
Verily ho understood this. 


Suction - VEIL 

1. [Tddalaka, son of Aruna, unto his son Swetakehr said, 

u Learn from me, my ehild, the nature of sleep. When man 
assumes the epithet 1 sleeping’ lie identifies liinwdf with the 
Universal Soul (so/, truth) ho attains his self therefore lie 

is said to be swapiti ( 4 sleeping*) : for then he attains his soil'd 

2. i4 A bird tied to a string alter living towards the sides 
and finding no place of rest, at last has recourse to the spot to 
which it is tied. K\en so the mind, my child, after roaming 
towards all sides ami failing to obtain a rest ing-plaoe, at last 
takes the shelter of the Soul (prana). Verily the mind has tli“ 
Soul for its tie-rope. 

“ Learn from me, my child, the nature of hunger ami 
thirst. When man assumes the epithet ‘ hungry 7 (As'b/islmli) 
verily water then carries down t.he food, (through his gullet). 
Those who lead cattle are called //a, those who lead hordes 

are called astritnai/a, those who lead men are jMfns/tiutu //a ; 
accordingly water (which leads down food) is oallel ax-nui'j/'t. 
Thereof this (body) is a pro ! net. Think not., 0 fluid, that it 
has proceeded without a cause.*’ 

4. (What is its cause, enquired Swetakeiu). k * Where can In' 
its cause (answered his father) except in aliment? Thus, mv 

i A piny oil the word f “ sell’" and xwtpa l * i<» sleep.'' Analw ni<'' I*!' 0 
unto this wear Very fr«|iu'nlly in the Vpurii'dutds, Sleep and di-.uli ft* 
here taken a* sywouim nb, 
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tfhild, you should know water to be the cause of the product 
aliment. Thus again heat is the cause of the product water ; and 
of that product heat 'Jruth is the cause. Hence vefily, my child, 
all the varied objects of the universe have the Truth for their 
origin; 

5. “ When man assumes the epithet * thirsty,’ it is heat 

that carries down the drink through his gullet. Those who lead 
cattle are called (fatuiya, those who load horses are called aswa * 
naya , those who lead men are called purushanaya \ and according- 
ly heat is called udanaya (carrier of water) ; thereof this (body) 
is the product. Think not, my child, that it has proceeded 
\vithout a cause.” . 

(>. u What is its cause ?’* (enquired Swctaketu). u What cart 
he its cause but water ?” (replied his father;) “ Thus, my child, you 
should know heat to be the cause of the product water, and of 
that heat know Truth to be the cause. Hence* verily, my child, 
all these varied objects of the universe have the Truth for their 
origin, sustenance and end. ^low each of these three objects 
becomes threefold in man lias b den already described* When 
man departs (this life) his speech merges into the mind ; the 
mind merges into life ; the life into heat, aud the heat into the 
Supreme Deity-. This is its abstract form. 

7. “ All this universe has the (Supreme) Deity for its 

life. That *Deity is Truth* Hois the Universal Soul. Thou 
Hit He, 0 Swctaketu.*’ 

“ Will it please my Lord to explain this farther unto me ?’* 
w Bo it so, my child replied the tutor; 

Section IX; 

1. M As the bees, my child, intent upon making honey, Collect 
Mie essence of various trees from •different quarters aad reduce 

#t hem to ouo uniform flui 1, 

75 
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2. “ Which no longer retains the idea of its having belonged 
to different trees ; so, my child, created beings, when dead, knew 
not that they have attained the Truth.l < 

3. “ They are born again in the form in which they lived 
before, whether that be of a tiger, a lion, a wolf, a bear, a worm, 
an insect, a gnat, or a musquito. 

4. €t That particle which is the Soul of all this is Truth ; it 
is the universal Soul. 0 Swetaketu, thou art that.” “ Will it 
please, my Lord, to explain it again unto me t” u Be it so, 
iny child,” replied ho. 


Section X. 

1. “These rivers, my child, proceed from the East toward* 
the West, thence from the ocean (they rise in the form of 
vapour and dropping again they flow towards the South and) 
merge into the ocean. Here as they do not remember what 
they wore ;2 

2. “ Even so all those created beings, having proceeded from 
the Truth, know not that they have issued therefrom. They 
therefore become of the form they had before, whether that be of 
a tiger, a lion, a wolf, a bear, a worm, an insect, a gnat, or a 
musquito. 


4. “ Mon 1 laving slept in their homos repair to a distant vil- 

lage and there remember that they have come a way* from their 
houses ; but created beings do not remember that they liavo 
come away from the Truth ; Why so : — this is the question 
which the father is to explain. 


1 Satisampadya> “ merging in truth.” 
? Lit., that 1 am this, 1 am this. 
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3. “ That particle which is the Soul of all this *is Truth ; it 

is the Universal Soul. O Swetaketu, thou art that*” 

“ Will it please mji Lord to explain it (once) again nnrta nue 
(how beings, after attaining, during sleep and aftor death, tho 
one Universal Soul, do not lose their identity Bo it so, my 
child/' replied he. 


Section XL 

1. “My child, were one to strike once on the root of yonder 
wide -spreading tree, it would discharge (a little of its) sap 
struck over on the middle the triM> would (still)- discharge its 
sap, and so would it if it were struck once on tho top. Pervad- 
ed by life it would continue to draw tho humours (of the earth), 
and thrive. 

2 “ (But) thereof when life forsakos one of the branches, it 

dries up. When a second is forsaken, it dries up. When a 
third is forsaken, it too dries pp ; and when the ontiro tree is- 
forsaken by life, the whole dries up* Verily, know my pupil/'' 
continued ho, 

3. “ When this (body) is forsaken by life it dies, but the* 

life dies not. That particle which is the soul of this (body) is 
Truth ; it is the Universal Soul. 0 Swetakotu, Thou art that,” 

“ Will it please my Lord to explain it once again unto me” 
(how the creation proceedeth from the invisible Truth which 
has neither name nor form and is mere existence ?)” “ Be it so, 
toy child,” said the father. 


Section XII. 

b “Bring me a fruit of tho NyagroJhal tree.” “ Here it 

i 1 ^ ere the Ficus indica is evidently meant, although the word is also 
a Pidisd to the Mimosa albida i and the Sole i h ia ica rciilta. 
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is, my Lord,^ said the pupil. “Break it.” “ It is broken, my 
Lord.” “ What do yon perceive in it ?” t(i Some very small 
seeds, my Lord.” “ Will yon, dear, -br^ak ane of them ?” 
“ Here, I have broken it, my Lord.” “ What do you perceive 
in it?” “ Nothing, my Lord.” 

r 

2. Unto him said the father, “ Where, my child, yon peN. 
ceive nothing, there dwells inviaihly a mighty Ny&grodha. 

3. “ Mind it, my child, that particle which is the soul of all, 
that is Truth — it is the Universal Soul. Q Swetaketu, Thou 
art that,” 

“ Will it please my Lord to explain it anco again (how, since 
the creation proceeds from the Truth, it does not attain perma- 
nence — truthfulness ?”) “ Be it so, my child,” said the father, 


Section XIII, 

1. “ Dissolve this salt in that water, and appear before me 
to-morrow morniug,” He did so. Unto him said (the father), 
“ My child, find out the salt that you put in that water last 
night.” The salt, having been dissolved, could not be made 
out. (Unto Swetaketu said his father,) il Child, 

2. “Do you taste a little from the top of that water.” 

The child did so. After a while the father enquired,) “ How 
tastes it ?” “ It is saltish,” (paid Swetaketu.) “Try a little 
from the middle/’ (He did so. The father then enquired,) 
“ How is it ?” “ It is saltish,” (replied the son). “ Taste » 

little from the bottom,” (ordered he. The- son did so.) The 
(father then enquired,) “ How js it ?” “ It is saltish.” “ H 80 

(throwing it away) wash your mouth and grieve not,” Verily 
he did so, (and said to his father,) “ The salt that I put in l ^ 0 
water exists for ever $ (though I perceive it not by my ey cs > ® 
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is felt by my tongue).” (Unto him) said (his father,) " Verily, 
sucli is the case with the Truth, my child. Though you perceive 
it not, it nevertheless^ pervades this (body). 

3. “ That particle which js the soul of all this is Truth ; it 

is the Universal Soul, 0 Swetaketu, Thou art that.” 

“ Will it please my Lord to explain farther (how, like the salt, 
which though invisible is still perceptible by the tongue, can the 
Soul, the cause of the world, unporceivablo by the organs of 
perception, be grasped by the mind — the Soul by not attaining 
which, I am unblest, and by attaining which I am blest ; and 
what means exist for its attainment ?) ” “ Be it so, my child,” 
replied (the father.) 


Section XIV. 

1. “0 my child, in the world when a man with blind-folded 
eyes is carried away from Gandharal and left in a lonely place, 
ho makes the East and the North and the West resound by 
crying, 4 1 have been brought here blind-folded. I am here 
left blind-folded.’ 

2. Thereupon (some kind-hearted man) unties the fold on 
his eyes and says, ‘ This is the way to Gandhara ; proceed thou 
by this way/ The sensible man proceeds from village to village, 
enquiring the way, and reaches at last the (province) of Gandhara* 
Even thus a man who has a duly qualified teacher learns (his 
way) and thus remains liberated (from all worldly ties) till ho 
attains (the Truth — Moksha), 

3. “That particle whioh is the soul of all this is Truth — it is 
the Universal Soul, 0 Swetaketu, thou art that.” 


1 This word is used in the plural in the Sanskrit text. 
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u Will it ploase my-Lord to explain farther (hy example, how 
ono attains the Truth)?” a Be it so my child,” replied (the 
father.) 

Section XV. 

1. u My child, when a man is laid up with a mortal illness, 
his relations surround him to render him service and enquire, 
6 Do you recognise me, do you recognise mo?’ He recognises 
them until his speech merges into his mind, his mind merges 
into his life, his life merges into heat, and the heat into the 
Supreme Deity. 

2. t6 When his speech is merged into his mind., and his mind 
is merged into his life, his life is merged into heat, and heat into 
the Supreme Deity, he recognises them not. 

3. “ That particle which is the soul of' all this is Truth— it is 
the Universal Soul. O Swetaketu, thou art that.” 

“ Will it please my Lord to explain farther (hy an example, 
why the ignorant, after death should return to this world, while 
the liberated does not, although the doad and the liberated seem 
equally to attain the truth) ?” “ Be it so, my child,” replied (the 
father). 


Section XVI. 

1. “ 0 my child, when a man (suspected of theft,) is brought 

with his hands tied up and told, ‘Thou hast stolen/ (He 
denies. The magistrate thereupon orders,) * Let the hatchet be 
heated for him/ 1 If he should happen to be the author of the 
theft, and seek to.protect himself in untruth, he, the upholder 


1 Adverting to the ordeal by tire. 
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of untruth, enveloping his soul in an untruth, grasps the heated 
blade and is burnt as well as punished. 

2. “ While, if he happened not to be the author of the theft, 
and be desirous of making himself truthful, he, the upholder of 
truth, enveloping his soul in truth, grasps the heated blade which 
burns him not, and liberates himself (from his fetters). 

3. “ Even as he, (by the intervention of truth,) escapes from 
the heated blade, so all this has trutli for its soul ; it is the 
Truth ; — it is the Universal Soul. 0 Swetakotu, thou art that.” 

Thus verily was he instructed — thus was he instructod. 
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SEVENTH CHAPTER. 

Section I. 

1. Om ! Of U truth N&rada repaired to Sanatkumdra. He 
said, “ Deign to give me instruction, 0 Ldrd.” Unto him said 
the other, u Relate unto nio what you know, I shah then teach 
you what is beyond/’ 

2. He replied “ 0 Lord, I have read the Rig Veda, the Yajur 
Vdda, the Sdrna Veda, fourth the Atharva Veda, fifth the Itih&sa 
and Purina, 1 

1 The words Itihasa and Purana occur twice in this TJpamskad, first in 
the 3rd chapter (section IV. verse I. ante p. 53) in connection with the 
Atharva Angirasa hymns, and as the fourth from the Rig V£da, or next in 
Order after the Sdma Veda, and here as the fifth or immediately after the 
Atharva V£da. But Sankara does not explain thorn further than by calling 
them the fifth Vdda r ?5TtT f In commenting upon the phrase Vedanm 
Veda he adds 44 of the Vedas or of the five including the Bharata.” 

"Which would imply that the Bhdrata, by virtue of 
its being an Itihdsa, was a Vdda. The Bh&gavat Purana has the same idea. 
In the 4th chapter of the first book of that work there is a passage which 
Says, 44 Vydsa, having rescued the four Vedas, Rig, Yajur, Sdma and Atharva, 
relates the Itihdsa rind Purina which form the fifth Veda.” 

vmmiW ^r«mrr 3-^r : | I 

This is however opposed to the interpretation given by Sankara in tlr 
Brihad A'ranyaka Upaniahad (Chap. IV. Verse ). There he states tha 
Itihasa alludes to such passage in the V^das as advert to anecdotes, such a 
the anecdotes of Rrvasi, Pururava, &c., and such expressions as 4 the gods an< 
the demons fought of yore and the Purina relates to ancient historical refer 
ences, such as, ‘ the world did not exist before, &c.’ Mddltavdcbdrya ha 
this apparent contradiction by observing that the words I till is a and Puram 
are common terms and apply to all works which contain historical narrative* 
He says that “ like the six Angas the Purdnas, &c<, are adapted t 
give a knowledge of the V6das arid are therefore worthy objects of study 
Thus in Yijnavalkya ‘ the Purana, Nyaya Minidnsa, Dharm s'astraand tlr 
Vedangas,’ in all fourteen, are Vddas, the receptacles of learning and virtue 
Again 4 the Vida is made manifest through the agency of the Itihisa a* 1 ' 
Parana,* Further, 4 The concise V4da dreads the two,* (Itihasa and Puraw 
lest they should misrepresent it). * It has been elesewhorc said by huu 
4 The anecdotes of llarishckandra, 




SEVENTH CHAPTER. SECTION I. 


601 


grammar, 1 xifuals, the science of numbers ,2 physics, 3 chrono- 
l ( )gy,4 logic, polity, r > technology^, the sciences cognate to tho 
Vedas, 7 the science o£ spirits, 8 archery ,*> astronomy, tho science 
of antidotes,10 and the tine arts.H All these have I read, 0 Lord. 

Aiturcya, Taittireya, Kathaka aiul other «Saklias, which are calculated to 
develop? the knowledge of virtue and Brahma, have been made clear in the 
Jtihasiw. The accounts given in the rpamsliads of ereation, preservation 
and destruction have been developed .in the Parana? like the Brahmya, 
Yaislmava, &c. 5> and therefore they are eulogi&tieally culled Vedas. 

This view of the meaning of f hr words It ih&sa. and Puiana is supported 
hy the Buddhists, who style all their narrative works Puranas, and reckon 
the Biography of S akva as the Parana par rxel letter. 

ymK'tanrft ^r%HPTwr ■egr 4?rrpiRct 

w r 4ft i 

< Tn»rOT’n«TTiTrar w i 

~^r: ?<ir<rr4 ftzrm wa ^ n 

4*4 JT?>4rW i ar^mr 
w^rr^5Tr<jir?jTKrr4 

4 cin^faira^s wfnrerrfsr I ^eCrpffr : 4<jr4Rf?.*irj4 srr^r- 
f®Tfrr^3U»t5 toot; | 

1 In the original lliis wiiril is expressed by lb* 1 phrase VM&hAm Veda, 
because, say? Sankara, the Vedas are. understood by its aid. 
a Rani, Arithmetic and Algebra. 

3 Da Ira , the science which treats of accidental physical occurrences. 

4 Nidhi, the science which regulates 1 lie division of time into mahakala, 

tala, &c. • 

J Vdhoralryam, Elrayanmn. It is worthy of note that at the time when 
this T! pan i shad was composed the words now most in use to indicate logic 
and polity — tarba s' antra and niti* rvstra, were unknown or not current. 

c Dora Valya — Nirukta, “ glossarml explanation of obscure terms 
^penally those o con ring in the Vedas.” — W ilson. 

7 Brahma Vidya. Articulation, ceremonials and prosody. 

8 Bhuta Vidya. 

9 Khetra Vidya. 

10 tin irpa Vidya. # 

• 51 Dor ay an a. Vidya, the sciences of making essences of dancing, singing 
^ic. architecture, painting, &c., (s'ilpa.) — S ank aka. 

70 
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3. “ Thus do I know, Sir, the Mantras or words only, and 
not the spirit (thereof). I have heard that the worldly-afflicted 
can find relief through men like unto your lordship. Even I 
am, 0 Lord, in grief. Pray relieve me from my affliction.” 
Unto him said Sanatkum&ra, “ All that you have learnt is 
nominal. 

4. “The names only of the Rig Vdda, the Yajur Veda, the 
Srirna Veda, fourth the Atharva Vdda, fifth the Itihdsa and 
Purana, grammar, rituals, tho science of numbers, physics, 
chronology, logic, polity, technology, the sciences cognate to 
the Vedas, tho science of spirits, archery, astronomy, the science 
of antidotes, and the fine arts, — these are names only that you 
have adored. 

5. “(Hear from me what is the reward of him) who adores 

the name (itself) as Brahma. He who believes the name itself 
to be Brahma the moment he acquires that name becomes able 
to perform whatever he desires.” “ Is there anything, 0 Lord, 
greater than a name ?” “ There is something greater than a 

name.” “ Will it please my Lord to explain that unto me ?” 


Section II. 

1. “ Verily Speech is greater than a name. Speech points 

out the Rig Veda, so does it indicate the Yajur Veda, the Sania 
V&Ia, fourth the Atharva Veda, fifth the Itihtisa and Purana, 
grammar, ritual, the sciences of numbers, physics, chronology, 
logic, polity, technology, the sciences cognate to the Vedas, the 
science of spirits, archery, astronomy, the science of antidotes, 
the fine arts, the heaven, the earth, the air, the sky, light, gods, 
men, beasts, birds, grasses, traes, carnivorous animals, worms, 
insects, ants, virtue, vice, truth, untruth, propriety, impropriety, 
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gratefulness, and ungratefulness ; Speech indicates all these. Do 
you therefore adore Speech ? 

2* (( (Hear from nte what is tho reward of him) who adores 

Speech as Brahma. He who adores Speech as Brahma, the mo- 
ment he attaips the regions! of Speech, he becomes able to perform 
whatever he desires ” “ Is there anything, 0 Lord, greater than 
Speech ?” “ There is something even greater than Speech.” 

“ Will it please my Lord to explain that unto me ?” 


Section ILL 

1. u Verily Mind is greater than Speech. When two myroba- 
lans2 or two plums, or two harita/'fi fruit are held in the closed 
fist, they are therein inclosed, so are Name and Speech included 
in the mind. When one wishes in his mind to study the man- 
tras he does it ; when he wishes to perform works ho does them; 
when he wishes for children or cattle he has them ; when he 
wishes for this region or that, ho has it ; tho Mind is life, the 
Mind is regions, the Mind is Brahma. Do ye adore the 
Mind. 

2. “ (Hear from me what is the reward of him), who adores 

tho Mind as Bralnna. He who adores the Mind as Brahma, tho 
foment lie attains the regions of the Mind becomes able toper- 
form whatever he desires.” “ Is there any thing, 0 Lord, greater 
than the Mind ?” “ There is something even greater than the 

Mind.” “ Will it please my Lord to explain that unto me ?” 

1 It is intended to imply that every object of adoration leads to a special 
^gion after death. 

% 1 2 PhylanthuH emblica. 

* terminal ia Chebula, 
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Section IV. 

1. “ Verily Willi is even greater than the Mind. When 
one wills he desires ; next he articulates speech in a name ; in 
that name mantras identify themselves ; and in the mantras 
abide all ritual works. 

2. “ Of a truth those (works) have an only support in Will ; 
they have the Will for their soul ; they abide in the Will. Thu 
heaven and the earth are united (as by will)2 the air and the sky 
aro united (as by will) ; water and heat are united (as by will). By 
their union the year is formed. By the formation (sahklriptyai), 
of the year aliment is produced (saukalpate). By the produc- 
tion (sahkalriptai) of aliment, animated, creatures are produced 
(sahkalpaute). By the production (sahklriptyai) of mantras 
ritual works are produced (>ahkalpante). By the production 
(sahklriptyai) of ritual works (their) fruition is produced 
(sahkalpante). By the production (sanklriptye) of fruition the 
earth is produced (sahkalpate). Even thus is Will (sahkalpu). 
I)o thou adore Will. 

3. iC He who adores the Will as Brahma abides permanent- 
ly and without pain, in the permanent, renowned and pain- 
less regions of Will. He who adores Will as Braluna, the 

1 “ Sankalpa,” says Sankara, “is the power which, after determining w hut 
is tit and what is not fit to be done, impels the mind to do that which 
should be done.” It is the saint* as determining reason of Leibnitz, and the 
activitg of the French philosophers. Wc have used will as its equivalent 
with reference to Dr. Read's definition of the word as given in his Essays 
on the Active Rowers (Essay II. Chap. I.) He says : “ Every man is consci- 
ous of a power to determine in things which he conceives to depend upon 
his determination ; to this power we give the name of will. By the 
intellect we know or understand, by the sensitivity we feel as desire, and bj 
the will determine to do or not to do, to do this or do that.” 

2 There is a play upon the word ^Sankafpa, from the verb Sanklopip “ t£ 
unite,” which cannot be preserved in the translation. 
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moment he obtains tho regions of Will, becomes able to 
perform whatever he desires/’ 

« Is there, O Lord, anything greater than Will?” “ There is 
■» ^ 

something even greater than Will.” “ Will it please my Lord to 
explain that unto me ?” 


Section V. 

1. Verily Sensitivity is 1 even greater than Will. When on© 
feels, he wills, next he desires, he then articulates speech, which 
merges into a name, in that name the mantras identify them- 
selves, and in the mantras abide all ritual works. 

2. “ Of a truth those works have an only support in Sensi- 
tivity ; they have Sensitivity for their soul ; they abide in Sensi- 
tivity. Therefore were one well versed in many S'astras to be 
without Sensitivity, people would say with reference to him, 

4 Whatever he knows is nothing, for he knows not (what is) 
Sensitivity/ While all wish to hear him who with a little 
knowledge (of the S'dstrus) possesses Sensitivity. Verily Sensi- 
tivity is the one source of all these ; Sensitivity is the soul ; 
Sensitivity is the stand-point (pmiistha ). Do thou adore 
Sensitivity. 

3. “ Ho who adores Sensitivity as Brahma, abides per- 
manently with renown and painlessness in permanent, painless 

1 The word in the original is chitta, from chit to think or reflect. Sankara 
defines it as “ the nature of thinkingness, that which has the knowledge of 
the present time, and which has the power of knowing the use of the past 
and the future.’’ 

*1 A'naudagiri adds that it is that faculty which gives 

the knowledge relating to objects at its proper times, such as this object is 
thus obtained, and of concluding from acknowledge of the gratification derived 
hy eating at some past time the effect of eating in futtue. 
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and renowned regions. He who adores Sensitivity as Brahma, 
the moment he obtains the regions of Sensitivity, becomes able 
to perform whatever he desires.” “ Is there, 0 Lord, anything 
greater than Sensitivity ?” “ There is something even greater 

than Sensitivity.” “ Will it please my Lord to explain that 
unto me ?” 


Section YI. 


1 # “ Verily Reflection is even greater than Sensitivity. The 

earth abides as if in Reflect ion ;l the sky abides as if in Reflec- 
tion ; the heaven abides as if in Reflection ; the water abides as if 
in Reflection ; the mountains abide as if in Reflection, even gods 
and men abide as if in Reflection. Therefore those who attain 
greatness among men become as it were partakers of Reflection. 
So do those who arc unmindful, quarrelsome, cruel and slander- 
ous, become as it were partakers of Reflection. JDo thou adore 
Reflection. 


STHfiriFt 3cT=TreqT imrTw- 

tTW ^-7 5T?fTjnTfJTrW HTmWt. We use sensitivity as its 

equivalent, that word being “ now used as a general term to denote tho 
capacity of feeling as distinguished from intellect aud will. , It includes 

sensations both external and internal, whether derived from contemplating 

outward and material objects, or relations and ideas, desires, affections, 
passions. It also includes the sentiments of the sublime and beautifu , 1 

moral sentiment and the religious sentiment, and in short, every modification 
of feeling of which we are susceptible.”— F lemings Vocabulary, vo , 
Sensitivity. }J . 

l The word in the original is dhy&m from dhyai “ to meditate ^ 

consequently to be in a state of repo e. The phrase dhyayaU (remams) 
(like) prithM (the earthltherefore me*as, the earth remains as if i P 
but the original has a play on the word dhydya, which it is desira 
be indicated in the translation. 
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% f< Listen what is the reward of him who adores Reflection 
as Brahma, He who adores Reflection as Brahma, the moment 
he attains the region.^ of Reflection, becomes able to perform 
whatever he desires ?” “ Is there, 0 Lord, anything greater 
than this Reflection ?” u There is something even greater than 
this Reflection.” “ Will it please my Lord to explain that unto 
me ?” 


Section VII. 

1. “ Verily Knowledgel is even greater than Reflection 
From Knowledge men know the Rig Veda, the Yajur Veda, tho 
8am a Veda, fourth the Atharva, fifth the Itiluisa and Purina, 
grammar, rituals, the science of numbers, physics, chronology, 
logic, polity, technology, the sciences cognate to tho Vedas, the 
science of spirits, archery, astronomy, the science of antidotes, 
the fine arts, 2 the heaven, the earth, the air, the sky, the water, 
light, the gods, men, birds, grasses and trees, wild beasts, as also 
worms, insects, and ants, virtue, vice, truth, untruth, the honest 
and tho dishonest, him who knoweth the heart as well as him 
who knoweth it not, aliment, humours, and this region and 
*hat : — all these are known through Knowledge. Do thou adore 
knowledge., 

2, “ He who adores Knowledge as Brahma, abides in wisdom 
u the regions of Knowledge.3 He who adores Knowledge as 
Brahma, the moment he attains the regions of Knowledge, 
tacomes able to achieve whatever he desires” “ Is there, 0 Lord, 


1 Vijn&na or the cognition of the meaning of the feastras. —-San Kara. 

2 Vide note to page 601. 

3 Regions of j liana tuid vijnana. 
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anything greater than Knowledge ?” “ There is something yet 
greater than Knowledge.” “ Will it please my Lord to explain 
that unto me ?” 


Section YIIL 

1. u Verily Power is even greater than Knowledge* Even a 
single powerful man can make a hundred men of Knowledge 
tremble. When one becomes powerful he rises ; rising he be- 
comes subservient (to his tutors) ;l subserving he becomes their 
favourite companion. 2 From being a favourite companion lie 
becomes well taught, well informed, docile, intelligent, able to 
act, and full of knowledge. Of a truth the earth is supported 
by power ; the ethereal space, the heaven, mountains, men and 
gods, beasts and birds, grasses and trees, wild animals, as aw) 
worms, insects, ants and even the world, are supported** by 
power. Do thou adore Power. 

2. “ Listen what is the reward of him who adores Power as 
Brahma. He who adores Power as Brahma, the moment lie 
attains the regions of Power, becomes able to perform whatever 
he desires.” “ Is there anything, 0 Lord, superior to Power? 
u There is something yet greater than Power.” u Will it* please 
my Lord to explain that unto mo?” 


Section IX. 

1. u Verily Aliment is even greater than Power ; for wto 
one to fast for ten nights he would be unable to see, unable to 

} In the Sanskrit original the phrase “ by power” is repeated after every 

object named. ^ . rant- 

2 “ companion, intimate and favourite ’ 

says Sankara. 

8 5*T drashia jntfr * 1 ^ l 
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hear, linable to think, unable to consider, unable to act, and 
unable to acquire knowledge; While by consuming Aliment 
lie is enabled to see, to hear, to think, to consider, to act and to 
acquire knowledge. Do thou adore Aliment. 

2. “ He .who adores Aliment as Brahma, acquires regions 

replete with food and drink. He who adores Aliment as Brahma, 
the moment he attains the regions of Aliment^ becomes able 
to achieve whatever he desires,” ci Is there anything, O Lord, 
greater than Aliment ?” u yes, there is something yet greater 
than Aliment.” u Will it please my Lord to explain that unto 
me?” 

Section X. 

1. t6 Verily Water is even greater than Alimeiit ; for virefe 
reasonable rain not to fall, all animals would become wretched 
from a dread of Albnent being scantily produced ; while the fall 
of seasonable rain cheers up all living brings by offering the 
prospect of food in plenty. Water is the first form of all these ; 
oy»mi of this earth, of the sky, of the heaven, of mountains, men 
and beasts, of birds, grasses and trees, of wild animals, Worms, 
insects, and ants, Water is the first form (archtype). Do thou 
adore tvater. 

~. “ lie who adores Water as Brahma attains all that call 

he desired and is contented, lie who adores water as Brahma,* 
die moment he attains the region of water, becomes able to 
achieve whatever he desires.” “ Is there anything, O Lord* 
greater than water ?” u Yes, there is something yet greater 
duin water.” “ Will it please iny Lord to explain that unto 

ni0 y» 

Section XL 

i* “ Verily limit is even greater than Water. ‘Of d truth 

77 
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through tho medium of the air it heats the sky, then do men 
say, 4 It is warm, it is hot, it will rain.’ Thus is Water created 
after the manifestation of Heat. When thunder-claps roar with 
the high-flying and tortuous lightning, mankind proclaim, ‘ lfc 
flashes, it thunders, it will rain.’ Thus is AVatcr created alter 
the manifestation of Heat. Do thou adore Heat. 

2. “ He who adores Heat as Brahma abides with splendour 

in regions devoid of darkness and replete with heat and light. 
He who adores Heat as Brahma, tjie moment he attains the 
regions of Heat, becomes able to achieve whatever he desires.” 
“Is there anything, 0 Lord, greater than Heat?” “ Yes, there 
is something yet greater than Heat ?” “ Will it please my 

Lord to explain that unto me ?” 


Section XII. 

1. “ Verily Spacel is even greater than Heat. Of a truth 
both the sun and the moon (exist) in space, and so do the 
lightning, the stars and heat. Men speak through Space, hear 
through Space, ami rehear through Space ; they delight in 
Space and delight not in Space ; they are born in Space and 
merge into Space. Do ye adore Space ? 

2. “He who adores Space as Brahma abides in radiant and 
etherial regions of mighty extent, where exists no pain or 
disease. He who adores the Space *as Brahma, the moment ho 
attains the regions of Space, becomes able to achieve whatever 
he desires,” “ Is there anything, 0 Lord, greater than Space? 

“ Yes, there is something yet greater than Space.” “ Will it 

please my Lord to explain that unti me ?” 
< — — — 

1 A'kua'a,— “ Space” or “ aether.” 
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Section XIII. 

1. “Verily Memory is even greater than Space. Were there 
bo he many (people present) and not remembered, they would 
not be heard, or thought of, or known. But when they are 
rememberer] they are heard, thought of and known. Through 
memory a father recognises his children and a master his cattle. 
Do ye adore Memory ? 

2. “ Listen , what in the reward of. him who adores Memory 
as Brahma. He who adores Memory as Brahma, the moment 
he attains the regions of Memory, becomes able to achieve 
whatever he desires.” “ Is there anything, O Lord, greater 
than Memory ?” “ Yes, there is something yd greater than 
Memory.” “ Will it please my Lord to explain that unto me ?” 


Section XIV. 


1. 16 Verily Hope is even greater than Memory. Of a truth 
through the nourishment of Hope, Memory recites mantras, por- 
torms ceremonial works, desires children and cattle, and longs 
for this region and that.l Do ye adore Hope? 

- “ TIe*who adores Hope as Brahma has all his desires 

fulfilled through Hope. His ^lessings become infallible who 
Flores Hope as Brahma. The moment he attains the regions 
°f Hope he becomes able to perform whatever he desires.” “ Is 
there anything, 0 Lord, greater than Hope ?” u Yes, there is 
j something even greater than Hope.” “Will it please my Lord 
ff ' ex plain that unto me ?” 


l ' e,) t°r ‘Supremacy on Ear Hi and in Heaven. 
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Section^XY. 

1. u Verily Pr&nal is even greater than Hope. Of a truth 
AS the spokes of a wheel are all attached the nave so are all 
things attached to Prdna. The vital air moves through Prana ;3 
Prdna gives vitality, it givos animation to animals ; Prana is 
father, Pr&na is mother, Prana is brother, Prana is sister, 
Prdna is tutor, Pyiina Bnilunana. 

2 u W^re one (therefore) to say anything offensive to his 
father, or mother, or brother, or sister, or tutor, or aPrahmana, 
people would tprn round and say unto him, c Shame unto thee, 
thou art a parricide, thou art a matricide, thou art a fratricide 
thou art a sorroricide, thou art a nnigisterocide, thou art a 
Brahmanacide/ 

3. “ But when one thrusts a poker into the side of thoe 
(people) when tliov arc dead (and placed on the funeral pyri*3) 
people t[o not call him • Thou art a parricide, thou art a 
matricide, thou art a fratricide, thou art a sorroricide, thou art a 
jnagisterocide, thou art a Brdhinanacide,’ 

4. “ Yerily Prdna for certain is all these. He (who knows 
the Prdna) observing, thinking and knowing them (the r<»- 


1 The word prana, has been variously translated in the preceding pages 
as “ life,” ‘‘soul ' 5 or the “ vital air,” according to the context of the pa<s«i}jc* 
in which it has occurred with the words preceding and following it. bore 
reference is, no doubt, made to vitality or life, hut as the value of the 
pussion depends in a great measure upd!h the incaning we attach to this i 
word, w'e prefer to insert it bodily rather than run the risk of misinterpretinj; 
pur author- by using an English equivalent of doubtful import. According 
to the sense wo attach to this word the Upanishad becomes a supports 
pf the different d«c trines of animism, organicism, dynainieism and the like. 

' a Lit } Prana moves by Prana. 

? Adverting tq the practice of facilitating the cremation of dead bodies 
by stirring the fire and altering disposition of the limbs with a poker. T J u 
flfgumeqfc of the text is, that life is the object of relationship and not t if 
material body. 
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lations) thus (i. e., to be what they arc) becomes an Ativa'di. I 
Were one to ask him, ‘ Art thou an ativAdi ?’ he replies, £ I am 
an ativAdi/ and does not suppress the fact.” 


Section XYI. 

(NArada was satisfied by this instruction and remained silent ; 
but Sanatkumara, finding him to be a worthy pupil, continued,) 
(l He is really an ativa'di who can with true knowledge say, “ I 
am he.” O Lord (said NArada), I wish to become an ativa'di 
through truth.” (SanatkumAra replied) “ Truth therefore is 
worthy of enquiry.” (Narad a returned) “ Truth, 0 Lord, is 
Bought by me.” 


Section XVII. 

1. (Sanatkumara said,) “ When one knows (tho truth) he 
speaks tho truth ; the ignorant does not speak the truth ; the 
couscient alone speaks the truth ; knowledge (Vijna'na) there- 
fore is worthy of enquiry.” “ That knowledge, O Lord,” (said 
NArada) “ is sought by me.” 


Section XVIII. 

1. (Sanatkumara said) “ When one lias zca!2 to learn he 
knoweth the truth ; ho who is unwilling does not know the 
truth ; the zealous alone knoweth the truth ; zeal therefore is 
worthy of enquiry.” “ That zeal, 0 Lord,” (said Narad a) “ is 
sought by me.” 

1 1 e., one who, having exceeded the several objects enumerated from 

u name” (section I.) to “ hope,” say life is tho cause of all things “ life 
h everything.” . ^ 

2 Mati an ardent desire for *nny object of thought 

: | * 
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Suction XIX. 

1. “ When one has faith 1 lie is zealous ; the faithless is not 

possessed of zeal ; the faithful alone is zesrious ; faith therefore 
is worthy of enquiry.” “ That faith, O Lord,” (said Ndrada) “ is 
sought by me.” 


Section XX. 

]. u When one has reverence^ he acquires faith ; the irrever- 
ent is not possessed of faith ; the reverent alone is possessed of 
faith; reverence therefore is worthy of enquiry.” “That re- 
verence, 0 Lord,” (said Xdrada) “ is sought by me.” 


Section XXL 

“ When one can control his passions he possesses reverence 
The man of ram] Mint passions can never have reverence ; the 
quiet alone can have reverence; Quietude therefore is worthy 
of enquiry.” “ That Quietude, 0 Lord,” (said Ndrada) “ is 
sought by me.” 


Section XXII. 

C( When ono wishes for Felicity he acquires quietude ; he 

•who has no such wish, acquires not quietude; the anxious for 

Felicity alone acquires quietude ; Felicity therefore is worthy of 
enquiry.” “ That Felicity, 0 Lord,” (said Ndrada) “ is sought 
by me.” 

1 Sraddhd belief in the existence of the trujh I 

2 Nishtlm respectful attention to the service of tutor* 
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Section XXIII. 

u That which is Immensity 1 is felicity, {here is no felicity in 
Exiguity ; Immensity^! one is felicity ; Immensity therefore is 
worthy of enquiry.” “ That Immensity, O Lord,” (said Xarada) 
14 is sought by me. 5 ” 


Section XXIV. 

1. “ That, into which none can see, of which none can hear, 
tind which none can know, is Iminoiisiiy. That into which 
one other can see, of which another can hear, and which another 
cun know, is Exiguity. Verily, that which is Immensity is im- 
mortal and that which is Exiguity is mortal.” Where doth that 
Immensity abide, my Lord?” (enquired Narada). “Itabideth 
in its own glory, or (if you enquire where is that glory, I say) 
it doth not abido in its glory. 

2. “ Cattle and horses are said to ho (emblems of) glory, so 
tire elephants, gold, servants, wife and extensive fields: I al- 
lude not to them ; I say,” continued ho, “ independent objects^ 
:un alone abido in each other.” 


• Section XXV. 

1. “ Verily that Immensity extends from below, it extends 
bom above, it extends from behind, it extends from before, it 
wtend/s from the south, it extends from tho north — -of a truth 
^ is all this.” Next it is egoisticallv defined : “Verily I extend 
hom below, I extend from above, I extend from behind, I 

1 The word bliuma “great without limit” in the 

wiginul Sanskrit, is in the masculine gender. For obvious reasons we have 
it neuter. « 

} bit,, Uli.1 !ii' r:in :vhuln in UHiikv. 



m 


CfettA'KbOGtA tfrANtStfAfr 


extend from before, I extend froiii the south, I extend from the' 
north — of a truth I am all this/* 

2. Next it is psychically defined : “ Verily the Soul extends 
from below, the Soul extends from above, the Soul extends from 
behind, the Soul extends from before, the Soul extends from the 
south, the Soul extends from the north — of a truth the Soul is 
all this. He, who is aware of this, seeing the Soul thus, think- 
ing it thus, and knowing it thus, becomes (even in this life) one 
whose entire devotion is to the Soul,- whose recreation is in tho 
Soul, whose helpmate is the Soul, and whose felicity is the 
Soul. (In after life) he becomes self-resplendent. He is able to 
accomplish whatever lie desires in all the regions of the universe. 
Those who believe otherwise, having others for their masters, 
go to perishable regions. For them nothing is accomplished in 
any of the regions of the universe. 


Section XXVI. 

1 . u For hifft who thus secth, thus beliOveth, £nd thus krnnV- 
etli, thfc vital airs proceed from the Soul desire prOccedjs from 1 
the Soul 5 memory proceeds from tho Soxil ; space proceeds from 1 
the Soul ; heat proceeds from the Soul ; water proceeds from the 
Soul ; birth and death proceed from the Soul ; aliment proceeds 
from the Soul $ power proceeds from the Soul ; knowledge pro- 
ceeds from the Soul ; reflection proceeds from the Soul ; sen- 
sitivity proceeds from the Softl ; will proceeds from the Soul , 
the mind proceeds frOfn the Soul ; speech proceeds from the 
Soul ; names proceed from the Soul ; mantras proceed from the 
Sod ; sacrifices proceed froiiPMle Soul — verily all these proceed 
frofti the Souk* 
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2- “ Thereof is the verse * that man who knoweth thisl con- 
fronts not death nor disease, nor doth he meet with pain and 
suffering. He observes every thing, and attains every thing in 
every way.’ He is one (before creation), he becomes trifid, he 
becomes pentafid, he becomes septafid, he becomes nonafid ; he 
becomes divided into eleven — into a hundred parts ; he becomes 
ten and one ; he becomes a thousand ; he becomes twenty.2 By 
the purity of his aliment he becomes purified in his nature ; by 
the purification of his nature he verily gets memory ; and by the 
attainment of memory all the attachments of his body are 
severed.” Thus unto him whose passions were overcome did 
Lord Sanatkumara, explain what is beyond darkness. Hence 
is this (portion of the Upanishad) called his section — hence is 
it called his section. 

1 Lit., observer. 

2 The commentator explains the object of these numerals to be to indicate 
the susceptibility of the Soul to assume innumerable forms. 


chha'ndogya upanishad. 
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Section I. 

1. Hari, Om ! Now, within thi3 habitation of Brahma (the 
human body Bvahmapura) there is a small lotus-like chamber, 
and within it a minute vacuity (antar&k&s'al). That which ia 
within the vacuity is worthy of search ; that, verily, should bo 
inquired after. 

1. Although it has been shewn in the sixth and seventh 
chapters that Brahma is independent of all distinctions of 
quarters, space and time, that it is “ truth (sat) alone without s 
second/’ and that it is indicated by the phrase, u The soul is ali 
this yet for tho edification of men of weak minds, whose 
understandings cannot easily contemplate an object having no 
distinctions of quarters, space and the like, and yet who cannot 
obtain their salvation without making that Brahma the object of 
their adoration OWPJ T^T) ; a spot in the lotus-like heart is to 
be pointed out. Besides, although the Soul is without qualities 
and can be indicated by the single epithet “ truth only/’ yet for 
the good of men of weak minds, who cannot comprehend other 
than human qualities, the Brahma is to be described as possessed 
of truth, desire, and the like qualities. Further, although 
the knowers of Brahma generally abstract themselves from 
women and such other objects, yet as the desire for worldly 
enjoyments, cherished by the indulgence of many transmigrations, 
is not to be easily subdued, the particular practices of 
Brahmacharya, &c., are to be inculcated. 

Again, although to the believer in the unity of tho boul, 
there can be no such distinctions as those of the goer, going 
the place to go, for from those distinctions of ignorance, proceed 
the ideas of origin, existence, and end ; and all such accidents 
subside in his own self, like the lightning in the sky, the win 

1 i. e., Brahma called akfia'a or spa#. It is said elsewhere “ his name J 
ikAs'a, &c.” The word is intended to imply that he is, like space, incorporc 
and alt-pervading, . 
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2. Were (his pupils) to ask him (who makes the preceding 

remark), “ Since within this habitation of Brahma, there is 

lotus-like chamber, ajid within it a minute vacuity, what is 

within it., that is worthy of search ? that verily should be 

enquired after ?” 

* 

3. He would say, “ Verily as extensive is space, so is the 

vacuity within the heart. Both the earth and the heaven exist 
within it. Both Agni, and V&yu, both the sun and the inoon, 
as also lightning and the stars, and whatever else exist in this 
(universe) as well as what do not — all exist within this 
vacuity.” x 

4. Were (his pupils) to ask him (who thus respond), “ If 
within this habitation of Brahma are lodged all those objects, 
all these created objects and all these human desires, when (the 
body) wasteth and dies, which for certain it does, what remains 
behind ?” 


5. He says, “ The diseases of the body can never reduce it 
to decrepitude, nor the slaughter of the body effect its destruction. 
This habitation of Brahma is verily an everlasting truth. In it 
dwell all human desires. It is the Soul, it is far from all vice, 
it is not subject to death ; it is immortal and above affliction. 
It is neither afflicted by hunger nor thirst. Truthful is its 
wish ; and truth is its resolve. As (evanescently) pass away 
the rewards of the subjects who become obedient to what is 
wdained (by kings) and obtain according to their wish —this or 
this— a province or a field, — 


sp&ce) and heat in the burnt fuel, yet for those whose intel- 
e °t is affected by the ideas of goer, going, and, who adore 
e Brahma possessed of qualities and represented by a spot in 
16 heart, a translation through the meridional artery (bazelar 
aitei 7?) ia to be poiuted out in this chapter. 
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6. “ As this region, obtained through works, runs to waste 
(or passes away) and that region, which may be obtained 
through virtue, passes away, — so do th§y who live without 
knowing the Soul. For them all these truthful desires be- 
come unfruitful in every region. For them who live with a 
knowledge of the Soul all truthful desires become fruitful in 
all regions. 

Section II. 

1. “ Should he desire the region of Pitri,l he attains it with 
glory, for verily the moment he wishes it, the Pitris receive him 
with welcome. 

2. (i Next, should he desire the region of Matri,2 he attains 
it with glory, for verily the moment he wishes it, the Mdtris 
receive him with welcome. 

3. “ Next, should he desire the region of Bhrdtri,3 he attains 
it with glory, for verily the moment he wishes it, the Bhrdtris 
receive him with welcome. 

4. “ Next, should he desire the region of Swasri,4he attains 
it with glory, for verily the moment he wishes it, the Swasris 
receive him with welcome. 

5. a Next, should he desire the region of Sakhi, 5 he attains 
it with glory, for verily the moment he wishes it, the Sakhds 
receive him with welcome. 

6. “ Next, should he desire the region of Gandhamdlya, 6 h 0 
attains it with glory, for verily the moment he wishes it, the 
GandhamAlyas receive him with welcome. 

7.. “ Next, should he desire the region of Annaptoa^J 16 
„ r — a — , 

l Father. 1 2 Mother. 0 Brother. 4 Sister. 6 Fiiends. 0 Essence and garb® 

1 Food and drink. 
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attains it with glory, for verily the moment he wishes it, the 
Annapdnas receive him with welcome. 

8. u Next, shoulddie desire the region of Gitabdditra,! he 
attains it with glory, for verily the moment he wishes it, the 
Gftabdditras, receive him with welcome. 

9. u Next, should he desire the region of Stri,2 he attains it 
with glory, for verily the moment he wishes it, the Stris receive 
him with welcome. 

10. u Whatever country he desires, whatever he desires, he 

* 

attains it with glory, for verily the moment he wishes it, it 
abide th for him. 


Section III. 

1. tc They, the truthful desires, are enveloped in untruth. 
Of those truthful objects there is a false covering. He who is 
translated from this (world) to that, is never again beheld in 
this world. 

2. “ Whatever man desires and gets not, whether it be, such 
(of his relatives, and friends,) as are alive, or such as are dead, 
or whatever else it be (be it food, raiment or drink) ; all those 
might be* obtained within this (vacuity in the heart) ; therein 
dwell those truthful desires, which have untruth for their enve- 
lope. As those who are ignorant of the nature of (mineral) beds 
might pass repeatedly over an undiscovered mine of gold and 
fi&d it not, so do mankind daily retire to this vacuity (in their 
sleep) and yet being misled by untruth, they find not this 
& r ahmaloka. 

* - 


'Song and music. 2 Women. 
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3. iC Verily that Soul (&tm&) abideth in the heart ! Of a 
truth its epithet is hridyayamX Therefore he who knows it 
daily retires to the region of svarga (heaven) in his heart. 

4. u He who has confidence in this, rising from this body 
and attaining a noble body of light, abides in hia own form. 
This is the (description of the) Soul.” He (the narrator in reply 
to his pupils) continued : “ That Soul is deathless ; it is devoid 
of fear ; it is Brahma. Of this Brahma the (proper) name is 
satya (truth). 

5. Verily (that Brahma is indicated by) these three syllables 
Satiya. Thereof the syllable 5 $ implies immortality; the 

syllable ti ffy earthliness, and the syllable yq is a particle which 
joins the other two, and since it joins the two it means restrain! 
of passions. He who knows this attains the region of Svarga.’’ 


Section IV. 

1-2.2 Now, that which is the Soul (&tm&) is a bridge ; it 
is a support for the preservation of all these worlds from 
destruction. This bridge cannot be crossed by day nor by 
night, nor by disease, nor by death, nor grief, nor virtue, nor 
vice. All defects depart herefrom. This region of IJrahma is 
devoid of vice. Crossing this bridge the blind cease to be blind, 
the wounded cease to be wounded, the afflicted cease to be 
afflicted. Hence verily on crossing this bridge nights become 
days. For certainly over-refulgent is the region of Brahma. 

■ J T — — "" * 

1 Lit,, v this is the heart.” 

* Ih\ Roer’s text does not mark tlje end of the first verse, and I have ^ 
MS. accessible to help me— probably the first verse ends at the phrase, u 
devoid of vice.” 
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8. For him verily exists this Brahma-loka, who can attain it 
through Brahmacharva. His desires are satisfied in every 
region. 


Section Y. 

1. Now, that which is called YajnaX is Brahmacharya. The 
man who acquires a knowledge of the Brahma-loka through 
Brahmacharya, attains the region of Brahma. That which is 
Killed Islitcfi is Brahmacharya. Through Brahmacharya is that 
Soul attained which is Ishta, 

2. Now that which is called S&tra'yanaZ is Brahmacharya. 
By Brahmacharya doth one serve his own self (A'tmd). That 
which is called Manna is Brahmacharya. Through Brahma- 
charya is that Soul known and meditated upon. 

3. Now that which is called Anal sakal yanarn (fasting) is 
Brahmacharya. That soul is not destroyed which is known 
through Brahmacharya. That which is called Aranya'yana 4 is 
Brahmacharya. Ara means an “ ocean’’ and mja means an ocean ; 
and these two oceans abide in the region of Brahma. In that 
third heaven from this there are a delightful tank full of gruel, 
an a'swatha tree from which exudes nectar, and a place of gold 
huilfc by Brahma and named Aparaf They belong to 
Brahma. 

! 4. For them is reserved this region of Brahma who know 
through Brahmacharya the two oceans ara and nya . Their 
desires are accomplished in all regions. 

1 Yajna, the offering of burnt sacrifice. 

2 Ishta, adoration. 

3 SatrSyana, feeding hermits and the poor. 

Aranyayana, dwelling in forests for religious purposes. 

That which cannot be attained except through Bramacharya. 
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Section VI. 

1. Now, the arteries of the heart exist steeped in a brown 
etherial fluid, — yea in a white, a blue, a yellow, a red etherial 
fluid. Verily the Sun exists as brown, as white, as blue, as 
yellow, as red, 

2. As a main road with a village at each end, meets both 
this and that,l so do the rays of the sun meet both this region 
and that. From that sun they spread. They enter these 
arteries. Thence they spread. They enter the sun. 

3. When man is so asleep that all his faculties are devoid 
of action and his feelings are at rest, he dreams not. Then is 
he abiding in these arteries. Then can no sin fasten on him. 
Then is he refulgent in light. 

4. Now, when he is diseased and about to die, those around 
him enquire, “ Do you recognise me f do you recognise me ?” 
He recognises them as long as he does not depart from his body. 

5. When he quits his body he rises upwards with the aid 
of the rays aforesaid, resounding Om . When his mind ceases 
to act he attains the sun. That is the way to the region above . 
It is open to the learned, but closed to the ignorant. 

6. Thereof is the verse : “ There are a hundred and one2 
arteries issuing from the heart ; one of them penetrates the 
crown of the* head. The man, who departs this life, through 
that artery, secures immortality .3 The rest of the arteries lead 
to various transitions, — they lead to various transitions.” 

Section VII. 

. 1. u He who is the Soul, who is bereft of sin, — He, who 

I t. both the near 'and tho off village. 

a In order to imply others, the commentator qualifies the number 7 
adding that they are the principal arteries. 

s The state of deathlessness. 
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subject t6 decay, death or repining* — He, who eats’ not, nor feels 
the sensation of thirst, '—He lVh6 is all trtfthftfl in' his wishes and 
his resolves,* — even IJe should be sought for and enquired after, 
fie attains all his wishes, he attains all the regions, Who, having 
inquired, knoWeth the Soul.” Of a truth, thus said Prajapati. 

2. Verify, thus knew the Bdvas and Asitfas. They said, 
“We shall enquire after that Soul by knowing" which all regions 
as well as all desires may Ire attained/’ Then (fid Indra, among 
the Devas, and Virochana* among the Asuras, proceed forth, 
without communicating with each other .1 Sacrificial fuel in 
hand2 both repaired to Prajapati; 

. 3. They lived as tiraKmacharis for the period of 32 years, 
(Jnto them said Pajapati, “ With what intent do you abide here?” 
They replied, “ The learned belieVe it to be your lordship’s saying, 

; That the Soul which is without sin, which is not subject to 
decay, death or repining ; Which eats not, nor feels the sensation 
of thirst; and whose wishes and resolves ate all-truthful — even 
such a Sohl should he sought for and enquired after ; and that he 
attains all the regions and all his wishes Who, having enquired, 
knoweth that Soul.’ Wishing to know that we abide here.” 

4. Unto them said Prajapati, “The being that you perceive 
within, the eye# is that Soul;” and added (< it is Brahma, 
deathless and fearless.” [ The pupils taking him' literally 
an d believing the Brahma to be a mere shadow, enquired : ] 
U Which’ is' it, revered Sir, that you allude to, the' shadow that 


* Prom a feeling of envy. 

Eluding to the custom of Brahmacharya which requires that men 
jkould, when going to their tutors, carry some such fuel as are meet for fire 
Orifice. * 

8 the male purusha. That which the Yogis perceive with their closed 
and undisturbed and contented' mind’; adds the commentator. 

79 * 
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is seen in water, or that which is perceived in a mirror?” 
Prajdpati returned, “ Of a certain it is perceived in both.” 


Section VIII. 

1. (Praj^pati said), “ Go ami view yourselves in that panful 
of water, and should you fail to know the Soul, enquire of me.” 
They beheld themselves in a panful ol water. Unto them said 
Prajdpati, “ What do ye behold ?” They replied, * We behold our- 
selves in this, Sir, pictures of ourselves to the very hair and nails.” 

2. TJnt© them said Prajdpati, V Go, and hawing cleaned your 
persons and adorned yourselves with costly ornaments and rich 
clothing, behold yourselves in that panful of water.” They, having 
cleansed their persons and put on 1 costly ornaments and rich 
clothing, beheld themselves in a panful of water.. Of them 
enquired Praj&pati, “ What do*yoW perceive ?” 

3. They two replied r " Sir, as woare well adorned, well-dress- 
ed and cleanly, so do we behold ourselves in this. Well- adorned , 
well-dressed ami cleanly.” He said 1 , “ That is Brahma, the 
deathless, and fearless.” They two went away satisfied 1 . . 

4. ’ Praj Apat-ijr observing them, said, “Since 1 these'two are going 
away without attaining or knowing the Truth, this instruction 
will be for the defeat of the Devas and Asuras.” He} Virochana, 
with' a feeling of satisfaction, repaired to the Asuras, and 
unto them imparted this instruction : “ Self alone is- adorable , 
in this (world) self alone should be served ;* by adoring an 
serving one’s self both this and the other world- may be 
attained.” 

5. Therefore thenceforward the Astrtas give no altos, 
faith in good works, and officiate at no sacrifice ; .hence 
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they called Asuras* This is their Upanishad (canon). Their 
dead are besmeared with aromatics and adorned with ornaments 
and costly raiments^ and they think that thereby they will 
overcome this region and that. 


Section IX. 

1. Now Indra, without going to the D6vas, felt frightened, 
(saying,) “ Verily, this (shadow) becomes well adorned when 
the body is well-adorned, and well-dressed when (the body) 
is well-dressed, and clean when the body is clean. Again it 
becomes blind when the body is blind, defective when the body 
is defective,! and mutilated when the body is mutilated. Further, 
on the destruction of this body it is destroyed. I can see no 
good in this/’ 

2. Therefore, with sacrificial fuel in hand ho returned. Unto 
him said PrajApati, “ You went away with Virochana, perfectly 
satisfied. 0 Maghavan : what do you wish by returning back ?” 
He replied, u Since of a truth, 0 Lord, this (shadow) becomes well 
adorned when the body is well-adorned, and well-dressed when 
the body is well-dressed, and clean when the body is clean , 
again ft becomes blind when the body is blind, and defective 
when the body is defective, and mutilated when the body is 
mutilated; further, on the destruction of this body it is destroyed. 
I can see no good in this.” 

3 “Even so it is, Maghavan,” said (Prajapati)and continued, 
* I shaliagain explain it unto you. Do you abide here for 
Mother thirty-two years.” He there dwelt for another thirty-two 
y e ars. Unto him said (Prajdpati): 


1 Jat., having a flow of humours from the eyes or nose. 
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Section X. 

1. i( That v^hich enjoys in a dream the feeling of being 
gratified by the attainment Qf $ coyeted object,! is the §qu 1 and 
continued, “ it is deathless and fearless ; it is Brahma.” Verily 
he (Indra) went ^,way satisfied, but before he reached the Devaa 
be felt frightened (saying), “ Verily, this feeler of dreams 
becomes not blind when the body is deprived of its eyes, and 
remain § unmutilated when ,the body is mutjlated it is not 
affected by the defect^ of the body ; 

2. <s Nor destroyed by the destruction of the bpdy ? nor 
mutilated by its mutilation : it feels as if it is being destroyed, 
driven away, put to grief and to weeping. Verily, I can see no 
good in this.” 

3. Therefore with sacrificial fuel in hand ho returned. Unto 
him said Prajdpati, “ You went away satisfied, 0 Maghavm 
Ayhat 49 you wish in returning back ?” He replied “ Since it 
(the soul you have pointed out) becomes not blind when the body 
is deprived of its eyes, and remains unmutilated when the body 
;s mutilated ? it is not affected by the defects of the body ; 

9 ilor destroyed by the destruction of the body, nor muti- 
lated by its mutilation since it feels as if it is being beaten, 
driven away, put tQ grief and to wiping, I see £ 00< * 
u Byen so it is ? Maghavaii,” said (Prajapati) a n( I continued, 
shall agaiu explain it unto you, Do you abide here for another 
thirty-two years.” He dwelt there for another thirty r tyyo years, 
Unto him said fPrajdpati) : 

Section XI. 

1 # 9 That in which retiring, the sleeper is co mpletely at re s^ 

“ 1 Lit., lives subserved. Lives feeling the enjoyments 

the dream that he is being subserved \y his wife, servants, &c. 
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and knows no dreaming, is the Soul,” and continued, “ It is 
deathless, and fearless : It is Brahma.” Verily, he (Indra) went 
away satisfied, but before he reached the Devas he felt frightened, 
(saying), u Verily, it then knows not itself that I am this ; nor 
does it know these elements thi^s ( i . e ., as they are) ; it seems to 
be altogether destroyed fpr the time. I can see no good in 
this ” ’ * 

2. Therefore with sacrificial fire in hand he returned. Unto 
him said Prajapati, a You went away satisfied, 0 Maghavan, 
what do you wish in returning back ?” He replied, “It, (the soul 
you haye pointed out,) knows not its own self that I am this 
nor does it know these elements thus (*. e, 9 as they are) ; it 
seems altogether destroyed for the time. I can see no good in 
this” 

3. “ Even so it is,” replied Prajipati (and continued) : “ I 
shall again explain unto you this Soul, but nothing beside it. 
Do you abide here for five years more.” He dwelt there for 
five years more $ he completed a hnudred and one years. There* 
fore do good people say, Maghavan dwelt with Prajdpati for a 
hundred and one years as a Brahmach^rin. Praj&pati said unto 
him ; * 


Section XII. 

1, ^ Of a truth this body is mortal, 0 Maghavan ! It is 
subject to death. Yet is it a resting-place of the immortal and 
unembodiejd Soul, When thus embodied, it is verily subject to 
desirable qnd repulsive objects. To the embodied there is no 
r( 4$ise from susceptibility to desirable and repulsive objects. 
Eerily the unembodied never ^comes in on tact with desirable 
repulsive objects. 
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2. “ Unambodied are the wind and the clouds, the lightning 
and the thunder. They are all without body. Issuing forth from 
} r onder sky by the attainment of the great (solar) heat, they 
assume their respective forms. 

3. “Even like unto them, man, issuing! forth from his body 
by the attainment of the Great Light, assumes his own genuine 

form. Ho is (then) the best of men. He then lords it with 

% 

eating and playing, and enjoying with woman, or equipages, or 
relatives, without thinking of the body. Even as cattle are 

attached to an equipage, so is the Soul (Prana) attached to the 
body. 

4. “Now, within those spaces (A'kas'a orbits) are the eyes, 
and the eyes are intended for the observation of the Being who 
dwell within the eyes, lie who willoth i * * * * I shall smell’ is the Soul 
(A'tmA,) wishing to inhale odours. Now, he who willeth 1 1 
shall speak f is the Soul, wishing to articulate speech. Now, he 
who willeth ‘ I shall hear ’ is the Soul, wishing to hear sounds. 

5. “ Now, ho who willeth 6 1 shall think ’ is the Soul thereof’ 
The mind is the celestial eye, observing all objects of desire. By 
the aid of the mental celestial eye the Soul enjoys them all. 

6. “Now, because the Devas adored that Soul in the region 
of Brahma, therefore they obtained all regions, and all their 
desires were fulfilled. Ho attains all regions and obtains all his 
desires, who, having duly enquired, knows the Soul.” Thus said 
PajApati, verily thus said PrajApati. 

i The issue here is metaphorical. It implies that the intelligent comes 

to a consciousness of his soul being distinct from his body, and in no way 

• dependent upon it, and thus knowing it not to be his self he enjoys the 

pleasures of his world without thinking of the body, «. without feeling 

attached to it. Nor are such pleasures prejudicial to his intelligence mas 

much as he is conscious of their true nature. 
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Section XIII* 

1, “From blackness I attain multicolor, from multicolor I 
attain blackness. Like unto the horse which shakes off all dust 
from its coat, or the moon which escapes from the mouth of lidhu, 
I shall purify my body, and, becoming free (by the aid of dhydna), 
attain, verily attain — the uncreate Brahmaloka.”! 


Section XIV. 

1. “ Verily that which is known as A'kasa'2 is ltfade’ of name 

and form. That which is beyond the two (name and form) is' 
Brahma It is immortal- : It is the universal Soul. I shall attain 
the audience' chamber of Prajapati. I shall attain the glory of 
Brdhmana. I shall attain the glory of kings ( Ivshntrias), I shall 
attain the glory of Vaisyas ; I desire all glory ; I desire the 
glory of the glorious ; I shall not enter again, no, I shall not 
enter the white toothless all devouring slippery objects.” 


Section XV. 


I. . Verily this' was related by Brahma to Prajapati, by 
frajapati to Manu, and by Manu to mankind. Having studied 
the Vedain- the house of a tutor, and having paid to the Guru 
what is his duo, one should dwell with his family in a healthy 
country, reading the Vedas, bringing up virtuous sons and 


l The commentator explains that »}«« blackness means thb all-pervad- 
ing Brahma, by acquiring a knowledge of which through dhyana, we attorn 
the region of Brahmh ( Sahara) and there we attorn the nature of Brahn 

I 

* Lit., space, but intended here to fnean the Universal Soul- which, his* 
space, is illimitable’ and undefinable. 


8 The womb; 
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pupils, devoting himself with all his senses to' the Universal 
Soul, and injuring n o’ created being. Having lived thus as long 
as life lasts; he attains the Brahnrabka Thence he never returns; 
verily thence he never returns. 



INTRODUCTION. 

THIS short IJpanishad is composed for the purpose of exalting 
the knowledge of thfc supreme spirit above every 0 *her obbvtof 
liuman aspiration. It appears to address the last advi.-oufu 
teacher to bis disciples, after the course of their instruction is 
completed, or to embody the sum total of human wisdom in a 
few words for those who have attained it. 

There are, according to the Vhijnsnncxa S.mhita Upaftishad, 
two roads which may ho followed by man, the one is km-wdedgo 
of Brahma, the other action in accordance with flic precepts of 

the Vedas. Those who are able to understand the nature of 

> 

Brahma, should consider every thing, the greatest as well as 
the smallest, as god ; for them every thing else should he 
annihilated by the idea of god, and they should renounce every 
desire of any worldly object- If be is known in his own naturo, 
ns the one, infinite, unchangeable, incorporeal, yiwise, holy, 
'dl -supporting and self-existent spirit, who is in eveiy thing 
'ml )et not defined by it, who is above the up prehension of the 
senses and the mind, if ho is beheld in all being', and all beings 
•no beheld in him, — then the highest aim of man is attained ,* . 
^hrrr i$ no longer any grief nr delusion. 

*hi Urn other band, those who cannot eh-xalo their thoughts 

b> the perfection of his nature, should pci form the work', 

enjoined by the Vedas. This mav be doin' in a threefold 

Punier, cither by the practice of work' ..mi.- , o, — ■ attaoi- 

ln,, nt of knowledge alone, that is to say. of B.e mb lior hnow- 

iwlge of Braiima, when he is represented by worldly qualities or 

ln, livi(lnal deities ; or, lastly, by tlio practice of work together 

^ith knowledge of the latter kind. 

'* * 

% tlio practice of any of those duties man will acquire 
ifte t 'Icath a sta to of happiness ; but as ho accomplishes his 
80 * 
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whole duty only by practising both knowledge (the inferior 
knowledge) and works, so he obtains thereby after death higher 
and higher worlds and the objects of his worldly desires, and 
at the same time becomes prepared for ttte reception of the 
most exalted knowledge. However, all that he' obtains compared 
with the effect of the knowledge of Brahma, is* ignorance, 
transient and unsatisfactory ; for in Brahma alone ate absolute 
knowledge and bliss. 

This' (Jpanishad which bears also the title, I's'dvdsyam, from 
its two first words, has been translated by Sir William Jones 
(Posthumous Works, Vol. VI.) and after him by Itam Mohun 
Roy, Paley, and by an anonymous ^author in the Tattwabodhini 
Pattrika (vol. I., pp. 339-45.) 



THE ISA UPAMSHAD 

* 

OF THE 

ITafaganOja ^an6tta» 


1.1 Whatever exist in this world, is to bo enveloped by (the 
ihought of) God (the liuler).2* By renoun cing3 it (the world), 
ihou shalt save (thy soul) 4 Do not covet the riches of any one. 

2. Performing sacred works, & let a man desire to live a 
iundred years, If thou thuJ (desirest), 0 man, there is no 
)ther manner, in which thou art not tainted by work* 

3. To the godlessO worlds covered with gloomy darkness, 7 

1 The first Mantra, according to S'ankara, is addressed to those who 
drive for the knowledge of Brahma, or for their eternal emancipation, while 
the second gives advice to those who cannot yet liberate themselves from 
Hie j^onds of the world ; or, as A'nanda briefly expresses it, the first Mantra 
lays down the rulo for knowledge, the second for works. 

2 “ IV”, the supreme ruler, the supreme soul, independent of all relations 
to the world. The whole world is to be considered under the idea of the 
soul, under the idea, that I, who am the same with the supreme soul, am 
tile world, which in itself is unreal and gets only reality, when considered 
under the notion of the soul. 

3 S'ankara takes “ tyaktena”- not as participle, but as noun instead of 
“ tyagena” (by renunciation) ; the sense, however, seems preferable, if it is 
treated as participle. 

4 If the world is abandoned, nothing is left but the soul, and as the world 
is transient. and unreal, there exists then no desire of any thing whatsoever. 

5 The works, enjoined by the Vedas, as' the Agnihdtra and other rites. 
Here are meant works which are to be done at certain prescribed periods ; 
or ) as it has been explained, works, the performance of which does not pro- 
pure any special fruit, but the omission of which produces sin. 

6 Godless are here the worlds of t^e gods, and they are called godless, 

scause, in comparison with the state of the supreme soul, .also the most 

halted worlds of the gods are godless. 

7 Darknejs is ignorance. 
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go all the people, when departing (from this world) who are 
slayers of their souls. 1 

4. He (the soul)2 does not move, is swifter than the mind ;3 
not the gods (the senses) did obtain him, he was gone before 
standing ho outstrips all the other (gods, senses), how fast they 
run. Within him the Ruler of the atmosphere 1 2 * 4 * 6 upholds the 
vital actions. 

5. He moves, he doos not move ; he is far, and also near ; lie 
is within this all, ho is out of this all. 5 

6. Whoever beholds all beings in the soul alone, and the 
soul in all beings, 6 does hence not look down (on any creature), 

7. When a man knows, that at! beings are even tho soul, 
when he beholds the unity (of the soul), then there is no 
delusion, no grief. 

8. He is all pervading, brilliant, without body, invulnerable, 
without muscles, pure, untainted by sin ; ho’is alwiso, the Killer 

1 The slayers of their souls are such as are ignorant about the nature of 
them. They kill the same, because they do not obtain their immorla^ mid 
unchangeable nature. On this account they assume one worldly form aftei 
another. 

2 In this Mantra the soul is described under opposite qualities, which 
yet form no contradiction, as the one set belongs to the soul, if considered 
in its own absolute nature, and the other is ascribed to it, if considered in 
its relation to the world. 

a “ Swifter than the mincl,” swifter than what is the swiftest, tlm* thought* 
of the mind, because the soul is either not comprehended by the mind, and 
has therefore escaped it, or where the mind arrives, there is already the soul, 
has arrived already before, and the mind can never be in advance of it. 

4 Mataris'wa (the ruler of the atmosphere) is explained by S'anlnua 
“ niatari, antarikshe s'wasati, gaccliatiti vayu he who moves in the 
mother, the atmosphere, that is to say, the wind, which in accordance to him 
is here the upholdor of the whole world (the Sutratma), Hiraiiyagarbhu, the 
universal soul. A'pas, literally waters, are here the actions of the living 
creatures, or the burning, heating, shining, and raining of the lire an 

the sun,' * 

6 Vhte BJi.. 0. 13, 15. 

% Vide a similar passage in Bh. G. 6, 30. Vide also Manu S.^12, 
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of the mind, above all beings, and self-existent. He distributed 
according to their nature the tilings for everlasting years.l 

9. Those who worship ignorance, 2 enter into gloomy darkness, 
into still greater darkness those who are devoted to knowledge. 

10. They say, different is the effect of knowledge, ‘different 
the effect of ignorance ; thus we heard from the sages who 
explained (both) to us. (Vid. Tal. U. 13.) 

11. Whoever knows both, knowledge and ignorance, 
together, overcomes death by ignorance, and enjoys immortality 
by knowledge. 

12. Those who worship up created nature, 3 enter into gloomy 
darkness, into still greater darkness those who are devoted to 
created nature. 

13. They say, different is the effect from (worshipping) un- 
created nature, different from (worshipping) created nature.4 This 
we heard from the sages, who explained (both) to us.5 


1 The years, says S'ankara, mean, here the Prajapatis (the creators) 
rt'lio are called years. 

2 Ignorance, nvidya, means here Vedaie. work, if it is done alone without 
the knowledge of the worship of the gods, or of Brahma, considered under 
worldly*attribufces. Vidya, knowledge, is here inferior knowledge, not the 
knowledge of the absolute Brahma, but of Brahma, thought under relative 
attributes : it is opposed to the highest knowledge, because it is also con- 
nected witli works. The eifect of either is: - By works alone tho world of 
die Pitris, the forefathers, is obtained ; by knowledge (the inferior know- 
ledge) the world of the gods. Both, however, the inferior knowledge and 
^orks, are to be practised by man ; if both are performed, then by work 
dentli that is to say, natural work and knowledge, is abandoned, and by 
knowledge the state of a deity obtained. 

3 Uncreated nature, asambhuti, nature which has no cause, the same with 
av yakta, unmanifested nature. 

4 Whoever worships Brahma in hi§ effects, in any of the created sub- 
stanoes, gets superhuman power (of eight kinds), whoever Worships him as 
^created nature, becomes dissolved into the same. — S'. 

6 This verse, although with some alterations, occurs Tal. U. 1, 3. 
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14* Whoever knows both, created nature and destruction! 
together, overcomes deqih by destruction, and enjoys immorta- 
lity by created nature. 

15. To me whose duty is truth, open, 0 Pnshan, the entrance 
to the truth concealed by the brilliant disk, 2 in orddr to beholcj 
(thee.) 

16. 0 Pushan, Uishi thou alone, 0 dispenser of justice, 
(Yaraa) 0 sun, offspring of Prajapati, disperse thy rays (and) 
collect thy light ; let me see thy most auspicious form ; (for)thp 
game soul (which is in thee), am I. 

t 

17. Let my vital spark obtain the immortal air ; then let 
this body be consumed to ashes. Om ! 0 my mind, remember, 
remember (thy) a ( cts, remember, 0 mind, remember, remember 
thy aots. 

18. Guide us, 0 Agni, by the road of bliss to enjoyment, 
^ guide us) 0 god, who knowest all acts. Destroy our crooked 
sin, that we may offer thee our best salutations.3 


1 That is to say, uncreated nature, into which every thing is dissolved. 

2 Brahma, here expressed as u the truth is considered especially to 

abide in the disk of the sun. Pushan, the nourisher, is another* name for 

the deity of the sun. 

2 The nine last Mantras (0 to 18) do not any longer describe the nature 

of the knowledge of Brahma and its effects, but the effects, resulting from the 

practice of Vddaic works and the devotion towards God, wlnpi lie 
imperfectly comprehended under attributes, which belong to him only in h 1 2 * * * * * * * * * * 13 
relation to the world. The concluding prayer (IB to 18) must therefore ho 

considered to be spoken at the time of his death by a person, w 9 

throughout his life has diligently performed the sacred works, enjoined 7 

theV6das; for he justly has. to remember his works, by which alone 

can hope to obtain a comparative state of bliss in a next world, while 

true knower ■ of Brahma has only attained his knowledge by recount 

all wdrks, together with their effects. 
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The Mundaka Wpanishadl contains three paMtf (Mundakas) f 
each of which is subdmded into two sections (Khandas). The 
first defines the science of Brahma and that of the Vedas ; the 
second gives*a sketch of the science of Brahma, t. e. y it describes 
Brahma in his own nature and in his relation to the world, and 
explains the means by which a knowledge of him is obtained * r 
the third describes these means more fully, and shows the results 
of this knowledge, which, however, are also adverted to in the 
former parts. 

There are two sciences, according to the first Mundak, the 
lesser and the highest. The former is founded on the four 
Vedas and the six Vedangas (accent, ritual, grammar, 
;lossary, prosody and astronomy) ; the' latter refers to Brahma, 
hat being who is incomprehensible to the organs of action and 
ntellect, without qualities, all-pervading, and likewiso the* 
mthor of the elements. The creation, proceeding from him 
s subject to him, part of him, and as much a necessary effect 
vrising from him as the web which the spider casts out and 
thaws in, — the plants on the earth, or hairs on the body* 
Then /ollovvs the order of creation. From Brahma is 

1 Vide Weber’s / nd. Stud, vbl. 1. pp. 279-80, where he says : 44 3Vhmdek 

(with Anquetil) Mundaka pp. 375-94. . . This Upanishiul is translated from 

the original by Windischmann, (1098 — 170(5,) who thus briefly and 

exactly gives its contents : — 1 * * 4 Two sciences, the higher and the lesser — the 

illuminating and glorifying sacrificial fire — tile observance of rites and 

knowledge — the greatness of the universal soul — the grief at the chains of 

Ulan an( f the joy at his liberation — the perfection in Brahma’ .... The name 

? Mundaka is evideiitly to be explained by the root lnimd 4 to shave,* m., 
[ e ^hat comprehends the doctrine of this Upanishad, is shaved*, tlmt is to 

|^y, liberated, from all error and ignorance. A similar name of another 

^Panishad is Kshurik£, * the razor!’” An English translation of this 
* S * * * * ^ Ven ^ I0 Tattvabddhini Patttikci, vol. I. pp. 35(5—00 ; 
r * Weber has coiriineuted on it in his Ltd. Stud. Vul. i. pp- 270—298. 
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produced food, (which, according to S'ankara, is the unmamfesb 
ed state of the individual souls, but may as well moan the sjmo 
as the “ unmanifested one” in the Kntka,)^and from food, life, 
(Hiranyagarbha), mind, existence ( the five elements), the worth, 
works and immortality. 

1. The inferior science refers to works, enjoihed by Hie 
Mantras. Those works are offerings to the gods, which mud 
be performed with faith, and according to the appointed timr. 
and manner. If man performs them, he obtains flic i»ridmn- 
world or heavenly bliss ; it he does not perform them, lie is 
deprived of the worlds of happiness. The IJpanisliad evinces 
here a high opinion of ceremonies* and even a superstitious zeal 
in the description of the sacrificial fire*, the pouring out ol the 
inched butter, and the seven tongues or flames of the fire. 
However, this is merely affectation ; for it is subsequently 
acknowledged, that these rites, their performers, and the worth- 
which are the results of these rites and other human actions, mm 
transient, and that those who think that the porloimancc ol 
rites is the last aim of man, are greatly deceived ; they aro 
called fools, ignorant and blind, and the consequence ol thru 
belief is, that they are miserable, unhappy, subject, to tlceiy am! 
death, and lose heaven again, being born either on the eiertli, >» 
in worlds vet lower, after the (sheets of the works by which tiny 
gained heaven have ceased. If one has subdued Ins sci)s< 
he lias comprehended that all the worlds are created and UlllU » 
and if through this knowledge he renounces the world, he 


competent student of the science of Brahma. 

2. It is considered that the object of the highest science i* 
Brahma. The exposition which follows differs little from th* 
at the commencement of the first Mundaka. (v. 0.) Liahina, u ^ 
whom the individual souls issue like sparks from Hie, is ad 
all-p&rvading, without cause, unchangeable, not to be eon l 
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hended in any finite forms, and without attributes. From liim 
are produced life, mind, all the organs, ether, air, light, water 
and earth. He is the inner soul of all beings (the Vir&t). The 
description of that which arises out of Brahma, is then given 
without apparent order, and in conclusion it is enjoined that all 
is spirit and that by knowing Brahma man becomes liberated. 

3. How becomes Brahma manifest, he not being manifest, 
by any thing else — for all things are manifested by him? The 
answer is : Brahma is manifest ; for he is within ourselves and 
in fact within all that exists. The principal means of obtaining 
a knowledge of him is to meditate by the word M Om” on the soul 
which is to be identified Mth Brahma. Here it is again 
repeated (2, 2, 5) that he is I he foundation of the heavens, the 
earth, the atmosphere, the mind and the organs that he 
is soul alone, and his existence in the body only a form of mani- 
festation of him. The soul is all-wise, omniscient ; it is within 
the heart where it manifests itself as mind and as the ruler 
of the senses ; it manifests all and is all. If a man has a know- 
ledge of the soul, for him work ceases and all doubts disappear. 
Knowing the infinite Brahma, he becomes identical with 
him, and his whole existence and mind is devoted to him. 
Brahma is not comprehended by the senses, nor by devotion or 
rites andwon account of his subtle, and at the same time infinite, 
future he passes the understanding of ordinary minds which 
are always affected by the senses; but he is comprehended by 
intellect purified through knowledge and meditation. This 
knowledge is not the effect of reading or understanding the 
^edas, . hut is gained when the meaning of the Ved&nta is 
understood and when, together with the renunciation of the 
w °rid, there is concentration (¥oga) of the intellect. 

The effect of such a knowledge is complete liberation. 

^hen the ftoui retires * from the world; it concentrates all 
^ fti * 
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parts within itself and becomes identical with Brahma ; like 
rivers, when flowing into the sea, become one and the same with 
it# He who knows Brahma, becomes Brahma. 

The similarity between the Katha, Frasna and Mundaka, not 
only in mode bf exposition but also in the images and in whole 
passages is very striking^ more especially is this the case between 
the Mundaka and Katha and between the Mundaka and Frasna 
Upanishads. Which of > them was the original or what rela- 
tion they bear to any other sources, it is impossible to decide. 
This much, however, may be said that the Prasna bears evident 
marks of compilation ; the passages which it has in com- 
mon with the Mundaka, are hi the Prasna not in their 
proper connection, and there can be hardly a doubt, that its 
composition is of n later date than that of the Mundaka, and 
this is confirmed by the fact, that the doctrine of the Prasna 
is already in a more advanced state, as it makes mention not 
only of the elements, but also of their rudiments (Mdttnl). The 
second Katha, as has been shown in its introduction, is also 
rather a compilation than an original work. Such is not the 
case with the first Katha where ideas and expressions are in 
perfect harmony and appear to be determined by one and the 
same leading idea; yet even here the legend, which introduces 
the philosophical contents, is borrowed from another source, so 
that of the three I am inclined to assign priority in time to 
the Mundaka. 

The doctrine of the absolute Brahma, of his relation to the world 
and the individual soul, and of the last aim of man, has neaily 
reached its consummation in those three Upanishads, at least as 
regards its extent, not its form. The form, on the contrary, 111 
which it is given, appears generally arbitrary. The doctrine 
represented’ without doubt, and by simple assertion. How we 
come to this or the other idea, or how aijy particularidea ^ 
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inevitable result of reflection, is seldom explained,, so that the 
links between our* common knowledge and the knowledge of 
Brahma seem wanting.. However, there are such links, and they 
give us glimpses* into the origin and development of the system.. 
To- the authors of the Upanishads themselves it must have 
appeared- unnecessary to describe the process which led them to 
the notion of Brahma, either because they were only the late- 
expositors of a system which originated loug before them, or 
because in the dawn of philosophical thought it is found more 
easy to give the result ol researches than the researches them- 
selves.. 

The principal link which connects our common knowledge- 
with the notion of Brahma, and which is found in those t.hretf 
Upanishads, and, indeed, more or less clearly exhibited, in all the- 
Upanishads, it* the* reflection that the world is transient, that it 
is an effect and must have a cause which is of a heterogeneous 
nature. If, under the guidance of this thought, we survey our 
ideas of external things and of ourselves, as they are conceived* 
previous to philosophical reflection, and if at the same time we- 
bear in mind the views of the Upanishads, we may without, 
difficulty reconstruct the chain of thought leading to the notion* 
of Brahma, who is absolute existence, knowledge and bliss. 
I give here an outline of such an attempt, with a view of showing 
that the idea of Brahma, which, as represented in the 
Upanishads often appears without any support, is not a mere- 
production of fancy, but connected with our common ideas, 
however incapable it may be of becoming the foundation of. 
our knowledge;. 

I. The idea of infinite existence is taken from external 
kings. These are at first, that is, previous to reflection, believed 
h* exist; but existence soon recedes from them;: they show 
themselves* as effects ^md causes, as produced and. producing,. 
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as changed and disappearing. We observe that all external 
things are composed of a limited number of elements: they 
change in form and in quality; earth is dissolved into 'water, 
•water into heat, fire into air, and air into ether, which 
latter, although itself not perceptible to the senses, is recog- 
nised by its quality — sound. There is a corresponding change 
from ether to air and so on to earth, so that none of these 
elementary beings is unchangeable and therefore cannot really 
be said to have any existence. The same is the case with the 
elements which are termed “subtle,” as explained in page 3. 

It is thought that the body is supported by certain airs, as, for 
instance, by respiration ; for life isdestroyed when they cease (o 

act, showing thereby that the u gross” body depends upon then), 
and that they themselves are changeable. Subtler than those 
airs are the senses; for they cannot be perceived like the 
vital airs ; but, in all of them obtains the same liability to 
change, and all derive their^ existence from something else*. 
Tliev are effects indicating a cause. Proceeding then from 
effects to causes which are again effects, we arive at lust, 
materially speaking, at something which is not efFect, vt:.> 
indistinguishable matter, but yet, if we reflect, we shall perceive 

that this also is not an Independent (Jause, for it changes; 
and the efFect of that change is not something else, but itselt ; 
it is therefore after the effect another, and yet the same. 
Consequently, it cannot be said that those existences connected 

among each other as causes and effects really exist ; for none 
of them are exempt from change. To break through this circle 
we must look for an existence which dees not change, or depend 

upon another, and is always tha same and likewise the C;UIS0 
of those changeable existences. This must be something which 
cannot be perceived by any sense and is without the n attributes 
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found in objects which are perceptible. Hero every change 
ceases; here the mind can rest ; here that faith may find root 
which we seek in vain among the fleeting things of the world. 

2. We proceed to the idea of Brahma as Absolute Know- 
ledge. We claim a knowledge of external as well as of internal 
objects. This knowledge appears at first well defined ; it is the 
knowledge by which our actions are regulated, and by which 
we maintain our very existence in conflict with other existences. 
But, then, knowledge is transient ; as it is produced in 
one moment, it disappears in another, and the things of which 
it is a knowledge, arc also transient ; it is therefore a transient 
knowledge of transient things. And this defect cannot be 
avoided, as wo find the same change in our whole experience. 

If we proceed from external to internal things, the difference, 
if any, is not great. There are first our senses ; but they have 
relation to something else ; they know nothing by themselves, 
and above all, they depend even for their knowledge upon the 
nind, for the latter is an indispensable medium of perception. 
Is the mind then a Final Cause ? Far from it; for mind is also 
finite, and show its dependence upon something else by the 
fact, fhat in deep sleep the mind itself is without manifestation. 
Our human knowledge, therefore, limited as it is, has but re- 
ference to a knowledge which is infinite. Having arrived at this 
conclusion, if wo again reflect on our own nature, we find within 
us a permanent element to which all the modifications of 
knowledge refer* It is the self which hears, sees, minds, and 
knows, which does not disappear with the different acts of know- 
kflge, which is unaltered in all those acts, and without which 
they were themselves impossible. It is in one word our self, 
fhe soul, which, as such is more knowledge in the abstract, free 
from any^ limits, and independent of the objects of knowledge. 
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3/ A practical want loads to the same notion. It is in the* 
nature of man to strive after happiness hut all the happiness 
which he can gain by his actions is only^of limited duration. 
The enjoyments of tho senses are transient, and the senses them- 
selves are worn out by too much enjoyment ; further, sin 
generally accompanies those enjoyments,, and makes man 
unhappy beyond comparison with the happiness • derived 
from them. Even if the pleasures of this world are enjoyed as 
much as their nature admits, if they are as intense, as various, 
and as uninterrupted as possible, yet old age approaches, and 
with it death* And the enjoyments of heaven are in reality 
not more enviable than these pleasures of sense they are 
of the same nature, although more unmixed and durable ; 
moreover, they come to an end ; for they are gained by 
actions ; and as these latter are finite, their effect must 
also be finite. In one word, there is necessarily an end to 
all those enjoyments, and what avails it to strive for pleasures 
which, we know, cannot satisfy us' beyond the moment 
of enjoyment. It is therefore in the nature of man to look 
out for an unchangeable happiness, and which must come 
from a being in which there is no change, if such a being 
can be found, it is only from him that man can obtaih an 
unalterable happiness, and, if this be so, this being must 
become the sole object ef all his aspirations and actions. 

This happiness is not to bo obtained fiom the gods, as 
described in the Vedas ; for they are themselves subject to 
passion, misery, defeat and destruction, and cannot give "hat 
they have not themselves ; it must be sought in the soul 
which is unchangeable, and if we compare the various degu e9 
of happiness, we find the folio win g^acts : that in our search h u 
happiness, among external things we are invariably deceiv'd, 
for no external thing remains in our power: the» les* " 
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have of external pleasure, the more exempt arc we from misery : 
the happiness which we derive from mental action is ir\jhnitely 
higher ; for first, tfye senses, the instruments of transient 
happiness and misery, are subdued ; and secondly, in knowledge 
itself is found a more intense and durable happiness. Happiness, 
then, appears to be in intimate union with knowledge ; the purer 
the knowledge, the greater the happiness, and vice versa, and 
wo arrive necessarily at the notion of a hpppiness without 
bounds, which is found in infinite knowledge. 

Here we have arrived at the notion of the infinite Brahma, 
for, — to combine the results *>f these reflections, — a finite know- 
ledge must have for its basis infinite knowledge, which latter 
wo have seen to be identical with infinite bliss. Does this 
(litter from infinite existence which we found first, or, to speak 
in a more modern phrase, are there two absolute natures l To 
knowledge must, at all events, be assigned existence, and so to 
happiness, and the existence extends as far as this knowledge 
and happiness, that is to say, it is infinite, and therefore the 
same with them. Further, we arrived at the notion of infinite 
existence by the thought, that all the material existences must 
ultimately be based upon something not material, aud we called 
this, imsvant of a more appropriate name, existence ; now, wo 
have found this in the soul, and can substitute it for the notion 
of infinite existence. And lastly, we do not find the soul in a 
sphere different from matter, but in the same ; for within every 
material being we find so.ul, and where soul, also matter ; and 
as the soul shows itself in every respect absolute and independ- 
ent, while matter is everywhere finite and dependent, we are 
compelled to consider the soul as the cause upon which the 
ex Hence of matter, in, its various forms, depends. Brahma is 
therefore the being ofj infinite existence, knowledge and bliss. 
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In giving this exposition, it was my intention to show, that 
the idesfs by which the notion of the absolute Brahma is arrived 
at, are much more connected among themselves and with our 
common experience than they at first appear. It is not difficult 
to discover the errors which are inherent in arguments of this 
kind, and we shall take occasion to expose thorn when wq 
review the whole system of the Upanishads, 



THE MUNDAKA UPANISHAD 

OF THE ATHARVA VE'DA. 

JWutt&afea. 

• # 


FIRST SECTION. 

1. Brahmd, the creator o i the universe, the preserver of the 
world, was firstl produced2 among the gods. He taught the 
science of Brahina,3 the foundation of all sciences, to Atharva, 
his eldest son. 

2. Atharvan revealed of old the science of Brahma, which 
BrahmA had explained to him, to Angis ; he explained it to 
Saiyav&ha of the family of Bharadvaja, who revealed the 
science, traditionally obtained by the succession of teachers, 5 
to Angiras.6 


* 

1 Firsts may also refer to excellence ; in this case the version would be 
u the principal of the gods.” 

2 He was produced, that is to say, manifested, by his own act, not as 
the other creatures in consequence of their virtue or vice. — S'. 

3 S'. remarks that “ Brahmavidya admits of a double explanation ; it 
either denotes the science of Brahma, the science of the absolute spirit, or 
the science which has been revealed by Brahma the first-born, and this 
science is of course the science of Brahma.” — The latter interpretation, 
though etymologically unobjectionable, is hardly admissible, and would 
°^e its origin rather to a mythologist than to a philosopher. 

4 For it is tho cause, that all other sciences are manifested. — S f . 

5 “ Paravara” means either tha science obtained successively, or the 
lu preme and the les&r science.— S'. 

Other lists pf teachers are given in other Upanishads. 
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3. The son of S'anaka, the great house-holder, approached 
according to the rite, Angiras, asking him : — Who is it, 0 
venerable, by the knowledge of whom this^all becomes known ?1 

4. He said to him Two sciences must be known, thus tell 
us the knowers of Brahma, the highest and the lesser .2 

5. The lesser comprehends the liik, the Yajur, the Sama and 
the Atharva Vedas, accentuation, ritual, grammar, glossary, 
prosody and astronomy. Again the highest is the science, by 
which that indestructible (Brahma) is comprehended. 

6. He is the invisible^ unseizable4 being, without origin, 
without distinction, ^ without eye or ear, without hand or foot, 6 
the eternal, pervading, 7 omnipresent, 8 subtle, inexhaustible 
being, whom the sages behold as the source of the elements. 

7. As the spider casts out and draws in (its web), as on the 
earth the annual herbs are produced, as from living man tlio 
hairs of the head and body spring forth, so is produced the 
universe from the indestructible (Brahma). 

1 Who is the cause of the world, by the knowledge of whom his ell'ect 
the world, is comprehended.— S'. 

a The highest is the science of the supreme spirit, the lesser the science 
whose object is to show the cause of virtue and vice and their consequences, 

-S'. 

S'ankara guards here against a misconception of the answer. At first 
view it appears that the answer does not agree with the question;*for it was 
aked, who is it, by the knowledge of whom this all becomes known ? And 
the answer is: Two sciences must be known, &c. This, says S'ankara, is a 
necessary fault, because the full answer can only be given after the exposi- 
tion is completed; for it will be shown, that the lesser science is in truth 
ignorance, it teaches nothing real, and must therefore be rejected. 

* 3 Invisible, — incomprehensible to the senses of intellect. 

4 Unseizable, — unapproachable to the organs of action. 

6 Without qualities,— by which things are distinguished, 

• Without the organs of intellect anebof action. 

7 In all beings,— from Brahm6 to immoveable matter.— S'. 

* Omnipresent,- like the ether, 
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8. By devotion* is Brahma concentrated, hence foods is pro- 
duced, from food life, 3 mind, 4 existence, « r > the worlds, 6 (works7 
an(j) from works immortality .8 

9. From him who is all-wiso,9 omniscient, whose devotion 
(tapas) has ^ the nature of knowledge, 10 are produced this 
Brahm&,H name, forms and food. 


1 Tapas (devotion) means here knowledge, (reflection,) the knowledge of 
the power of creation, preservation and destruction. — S'. 

2 Food, anna, the general unmanifested state of the individual souls in 
their state of a desire to act. — S'. 

* Life, — Hiranyagarbha, the soul of the world. — S'. 

4 Mind, — manas, which determines, mistakes, doubts and defines.— S'. 

6 Existence, — satya, the five elements. — S'. 

6 The seven worlds. 

7 Performed by man, &c. 

a Immortality, the effect of works, viz., immortality only comparatively 
speaking, which continues as long as the effects of the works continue. 

9 Sarvajna (all-wise) means, according to S'ankara, who knows all 
generally ; and Sarvavit, (omniscient) who knows all specially. 

10 That is to say, which is without any effort. — S'. 

11 Hiranyagarbha. 



SECOND SECTION. 

1. This is the truth ;1 The works2 which the wise beheld 
(revealed) in the Mantras were in the Tretd Yuga3 performed 
in manifold ways. (Therefore) you that desire the proper 
fruit (of your works) practise them (now) always. — This is your 
road for (obtaining) the world of your actions. 

2. When the bearer of the sacrifice (the fire) is kindled, 
when the flame flickers, then let (the sacrificer) throw the offerings 
between the two portions of melted butter. With faith must 
be offered. 4 

3. By a sacrifice, — which is not accompanied with the rites 
on the day of the new-moon, or on the day of the full-moon, or 
every four months, or in the autumnal season, or where no 
guests are invited, or which is not done in proper time, or 
which is performed without the rite to the Visvad6vas, or 
against the regulations, — a person is robbed of the seven worlds, 

4. The seven flickering tongues of the fires are : — TMl 
(the black one), Kardll (the terrific one), Manojava (swift as 

1 In the first section the inferior and higher sciences have been defined; 
the second is intended to show their objects, which are the world and the 
supreme Brahma; at first the inferior science is described, because,* without 
knowing it, there cannot be a desire to abandon it.— S'. 

* Fire-offerings.— S'. &c. » 

3 Beside this explanation of “ Tret6yfim’ J S'ankara gives another, ri*., 
that it means also the triad of agents employed at sacrifices, the Hotar, 
Adhvaryu, and Udgdtar. Dr. Weber mentions a third interpretation, given 
by Anquetil, (Ind. St . vol. i. p. 282)—“ Anquetil explains it by : et m 
quibusque tribus Beid (V4dis) ilia opera extensa expUcata sunt ; accordingly 
the Atharva would, with regard to observances, refer to the three more 
ancient V6das, while it claimed for itself the Brahma- vidyd ; but at the 
commencement the Atharva-Vtfda is expressly counted as one of the lesser 
Vidyas” 

4 The words * s'raddhayi hutam” 

Tattvabodhi^i Pattrikfi. 

a Vide Pras'na U. X 
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the mind), Sulohitd (the very red one), Sudhuinravarnd (of 
purple colour), Sphulingini (emitting sparks), and the Vis'vajiup 
(all-shaped) goddess^, 

5. Whoever performs works, when those (tongues) are ‘ 
shining, and (performs them) in due time, is taken by the 
offerings in the form of the rays of the sun, and carried to that 
(world), where the one lord of the godsl abides.2 

6« “ Come, come,*’ thus saying, the resplendent offerings 
carry the sacrificer by the rays of the sun, honouring him and 
saluting him with the welcome word : “ This is your holy Brahma- 
world, obtained by your desert.” 

7. Perishable (and) transient are verily the eighteen support- 
ed of the sacrifice, on whom, it is said, the inferior work 
depends. The fools who consider this (work) as the highest 
(objects of man), undergo again even decay and death. 

8. In the midst of ignorance, fools, fancying themselves wise 
and learned, go round and round, oppressed by misery, as blind 
people led by a blind A 

9. Living in various ways in ignorance, youths imagine, 
we have obtained our end. Because the performers of work 
from.attachment (to the world) are not wise, therefore, suffering 
unhappiness, they lose heaven, when the fruit of their works 
has bfecome nought. 

10. Fancying oblations and pious giftsS (to lead to) the 
highest (object of man), fools do not know any thing (as the 

1 Iadra, according to S'ankara. 

2 Compare thiswith Pras'na U. 5, 2—5, where man is carried to different 

worlds by the Mantras of the Vedas. / 

8 Namely, sixteen priests, the sacrificer and his wife.— S . 

4 The same with Katha U. 2,«5, except that the Katha has “ dandramya- 
*nin6 for “ janghanyaminfi,” 

6 Ishfca, ptirta, “ oblations, pious gifts,” Vide Pras'na U. 1, 9. 
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cause of the) good. Haying enjoyed (the fruit of their works, 
ondhe high place of heaven, which (high place) they gained by 
their actions, they enter (again) this world or one that is lower .1 

11 . Those again who, with subdued senses, with knowledge 
and the practice of the duties of a mendicant, in the forest 
follow austerity and faith, 2 go, freed from sin, through (the 
grace of) the sun3 (to the place), where abides that immortal 
spirit4 of inexhaustible nature. 

12. Let the Brahmana, after he has examined the worlds, 
gained by works, renounce the world, (by the reflection that) 
there is nothing that is not created, because it is the effect of 
work. For the purpose of knowing that (which is not created), 
he approaches, sacred wood in his hand, a teacher, who knows 
the Vedas and who is solely devoted to Brahma. 

13. Let then the wise (teacher) explain to that (pupil) who 
approached him according to the rite, whose mind is at rest 
and whose senses are subdued, according to the truth tho 
science of Brahma, by which he knows the indestructible true 
spirit. 

1 Vide Katha U. 5, 7. . 

2 Faith in Hiranyagarbha, the creator. — S'. , 

9 By the sun, that is to say, by the northern path. VidePras'na U. 1, 9. 

4 Hiranyagarbha. The 11th Mantra does not refer to the supreme, but 
to the inferior Brahma. 
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FIRST SECTION. 

1. Tins is the truth :1 As from a blazing fire2 in thousand 
ways similar sparks proceed, so, 0 beloved, are produced living 
souls of various kinds from the indestructible (Brahma), and 
they also return to him. 

2* He is verily luminous3 without form, a spirit, he is 
without and within, without origin,*! without life, without 
mind, he is pure& and gfeater than the great indestructible 
one.6 

3. From this (Brahma) are produced life,? mind, and all 
the organs, ether, air, light, the water ( and ) the earth, the 
support of all. 

4 He, whose head is the fire, 8 whose eyes are the moon, 
and the sun, whose ears the quarters, whose revealed word 


1 The first Muiidaka gives an exposition of the inferior science, the 
second is intended to describe the science of Brahma. — A'. Both commence 
with the declaration, that it is truth which they teach; but, enjoins S'ankara, 
the truth of the highest science is very different from the truth of the lesser; 
the latter is in fact no truth, but rather ignorance, while the former is truth 
in the full sense of the word. 

2 Vide Br. A'., 2, 1 , 20. 

3 Divya means, according to S'., either “luminous, u because lie is him- 
self light (or knowledge), or “divi swatmani bliava,” produced, existing in 
heaven that is in his own self, or “ heavenly.” 

* In this is implied, that he is not produced, that he does not exist in 
time, that he does not change, not increase or decrease, and is not liable to 

destruction. — S', 

5 Without attributes, identical throughout, mere knowledge. 

® r ^his is Brahma in his umndhifested state.— ft'. 

Hiranyagarbha.— S'. 

6 f he heaven* ...s'. 
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the Vddas, wliose vital air the mind, whose heart the universe, 
from whose feet the earth ( sprang forth ), is the inner soul of 
all beings.l 

6. From him2 is produced the fire whose fuel is the surf ; from 
the moon3 Parjanya, (from him) the annual herbs on the earth ; 
(nourished by them) man emits seed upon the wife ; (fhus) many 
creatures are produced from the spirit. 

6. From him (emanated) the Mantras of the Rik, the S&ma 
and the Yajur Vddas, the initiatory rites, 4 the burnt offerings, 5 
all the sacrifices, 6 the donations, 7 the yeai’8 and also the sacri- 
ficer, (and) the worlds in which the sun and moon purify .9 

7. From him also were produced in many ways the gods, 
the Sadhyas,lO men, quadrupeds, birds, the vital airs that go for- 
ward and descend, rice and barley, devotion, faith, truth, the 
duties of a Brahma-student and observance. 

8. From him proceed the seven senses, U the seven flames, 12 

1 The Virfit. 

2 Heaven, Parjanya, the earth, man and woman, are here represented as 
five fires. — A/. 

® The moon, as produced from the fire of heaven. 

4 DiksM, according to S'., certain rites, preliminary to the sacrifices them- 
selves, as the taking of kusa-grass, &?. 

® In which melted butter is offered. 

6 Sacrifices, where animals are fastened to posts, as S', expresses it, be- 
cause animals were not always offered at those sacrifices. 

7 Donations of one cow up to the bestowing of the whole property after 
the sacrifice to the attending priests.— S'. 

® As part of the time and the rites.— S'. 

9 The rewards of the ignorant and knowing performers, the one to he 
obtained by the Southern, the other by the Northern path. — Vide Pras'na 

U. 1, 9. 

10 A kind of gods. 

11 Pr&na is here the term for 44 senses.” That it means here * 4 sense ” » n( 
not 44 vital air,” is evident from its attribute “ seven,” which would not agree 
with vital air. The senses are called seven, because there are seven orifice* 
in the head which lead to them.— S'. * 

12 The seven flames, the power of the sense to manifest their respectiv 

objects.— S'. 
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the seven kinds of fuel,i the seven sacrifices^ these seven 
places 1 2 3 4 in which the vital airs move that sleep in the cavity (of 
the heart) and that, aftvays seven, are ordained (for every living 
being). 

9. Thence (proceed) all the seas and mountains ; from him 
proceed the rivers of every kind, thence all the annual herbs, the 
uice4 by which, together with the elements, the inner body5 is 
lpheld. 

10. Spirit alone is this all, the works, austerity. Whoever 
knows this supreme, immortal Brahma as dwelling in the cavity 
[of the heart), breaks, 0 gentle youth, the bonds of ignorance. 


1 The objects of the senses. 

2 The knowledge of those objects. 

3 The places of the senses. 

4 The juice of five kinds, sweet, bitter, &c. 

* The subtle body, according to the Vedanta, consisting of the three 
sheaths of intellect, of the mind and of life. — Vide p. 3. 



SECOND SECTION. 


1. (This Brahmal is) manifest, near, dwelling verily in tlio 
cave, 2 (is) the great goal ; on him is founded all that moves, 
breathes and closes the eyes. This you know as what exists and 
not exists, 3 as what is td be adored,4»as what is beyond tin 
knowledge of the Creatures, 5 as the greatest. 

2. As luminous, as more subtle than what is subtle, on which 
the worlds are founded and their inhabitants. This (is) the in- 
destructible Brahma, this life, this speech and mind. This is 
true, this is immortal, this, 0 geiitle one, know as (the aim) to 
he pierced (by thee). 

8. Seizing as his bow the great weapon of the Upanisliad, 
(let man) put (on it) the arrow, sharpened by devotion, attract- 
ing with the mind whoso thought is fixed upon that (Bralmia), 
Know, 0 beloved, that indestructible (Brahma) as the aim. 

4. G The sacred word (“ Urn”) is called the bow, the arrow 
the soul, aud Brahma its aim; he shall be pierced by him whose 
attention does not swerve. Then ho will bo of the same nature 
with him (Brahma), as the arrow (becomes one with the aim 
when it has pierced it). 

5. On him are based the heavens, the earth, tho atmosphere, 
the mind with all the organs. Him ye know as the one soul 
alone. Dismiss (all) other words ; he is the bridge to immorta- 



i How becomes Brahma, who is without form, an object oi knowledge, 


and which are the means of producing it '{ — S', 
a *in the heart of all living creatures. 

» According to B'anknra's explanation, \hc gross and subtle bodies. 
4 Or desire. 

6 Of common people. 

0 This verse explains what is meant by the bow^ &e.~ >S'. 
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6. Within (the heart), which the arteries enter as the spokes 
the nave of the wheel, he moves— becoming manifold, l Yon 
meditate on him by the word “ Om ” Be welfare to you that 
you may cross over the sea of darkness. 

7. The spul which is all-wise, omniscient, whose glory (is 
manifested) in the world, is placed in the divine town2 of Brahma 
in the ether (of the heart) ; it is of the nature of the mind, the 
ruler of life and of the body, placed in food.3 The wise, con- 
centrating the heart, behold by the knowledge of him (Brahma) 
that whose nature appears as bliss, is immortal. 

The bond of the heart is broken all doubts disappear 
and his works cease (to bear fruit), when (the being) who is 
supreme and not supreme, 5 is seen. 

9. In the golden (luminous) highest sheatho the knowers of 
the soul know the Brahma who is without spot, without part, 
who is pure, who is the light of lights. 

10. There7 (as to Brahma) the sun does not manifest, nor 
the moon and stars, there do not manifest those lightnings, how 
then should manifest this fire ? When he is manifest, all is 
manifested after him ; by his manifestation this whole (world) 
becomes manifest. 

11 . This immortal Brahma is before, Brahma behind, 
Brahma to the right and to the left, below and above, 8 all- 
pervading , Brahma is this alj, is this infinite (world). 

1 By the manifold modifications of seeing, hearing, wishing, &c. 

The mind, according to S'ankara. 

3 In the nutrimentitious sheath.— S'. 

* Vide Katha 6, 15. 

Supreme and not supreme, considered as cause or effect, according to 
s Ankara’s explanation. 

7 S! the Bheath of intellect. 

The same as in Katha 5, 15 ; and in S'we't. U, 6, 12. 

®^*WnaU.l,e. 
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FIRST SECTIONS 

1. Two birds, 2 always united, of equal name, dwell upon one 
and the same tree. The one of them enjoys the sweet fruit of 
the fig-tree, the other looks round as a witness. 

2. Dwelling on the same tree (with the supreme soul) the 
deluded soul (the individual soul), immersed (in the relations of 
the world), is grieved by the want of power ; but when it seei 
the other, the (long) worshipped ruler as different (from al 
worldly relations) and his glory, then its grief ceases. 

3. When the beholder beholds the golden-coloured authoi 
(of the world), the lord, the spirit, the source of Brahma, 3 then 
shaking off virtue and vice, without spot, he obtains the highesl 

identity .4 

4. “This life5 shines forth as all the beings ;”6 the wise who 
thus knows, does not speak of anything else ; his sport is h 
the soul, his love? and action are in the soul ; he is the greatesl 
among the knowers of Brahma. 

1 S'ankara describes the contents of this section, as follows : — The know 
ledge, by which the supreme Brahma is obtained, has been explained, an< 
also the concentration, by which he his comprehended. In this section th 
means which accompany concentration, are described.— According to m] 
opinion, rather all the means by which a knowledge of Brahma is obtains 
are here set forth. 

a The two first verses occur also in the S'w^t, U. 4, 6-7. 

• Or : Brahma, who is also source (of the world), 

4 An identity with Brahma, where n<^ distinction remains. 

8 The supreme Ruler.— vide p. 2. 

• From Brahmi down to inanimate matter.— S', 

7 Sport, according to S'., refers to external, love to internal, jctions. 
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5. The soul must verily be obtained by the constant (practice) 
of truth, of devotion, of perfect knowledge, (and) of the duty of 
a Brahma-student. * He whom the sinless devotees behold, is 
verily in the midst of the body, of the nature of light, is pure. 

6. Truth conquers alone, not falsehood. By truth is opened 
the road of the gods, by which the Rishis whose desires are 
satisfied, proceed, (and) where the supreme abode of real truth 
(is found). 

7. This (being of Brahma) is great, divine, of a nature not to 
be conceived by thinking, more subtle than what is subtle,! it 
shines in various ways, it is more distant than what is distant, 
and also near in this body ; for the beholders it dwells even here 
in the cave. 

8. It is not apprehended by the eye, not by speech, not by 
the other senses, 2 not by devotion or rites ; but he, whose 
intellect, is purified by the light of knowledge, beholds him 
who is without parts, through meditation. 

9. This subtle soul is to be known by thinking, into which 
life, five-fold3 divided, entered. The organ of thinking4 oi 
every creature is pervaded by the senses ; that (organ) purified 
the soul manifests itself. 

10. Purified in intellect, (man) gains that world and thos< 
desir&s which he imagines in his mind. 5 Therefore let a mai 
who is desirous of prosperity worship him who knows the soul 

1 Katha U. 2, 20. » Katha U. 6, 12. » Vide Pras. U. 2, 3. 

4 “ ChittEm,’* here, according to S'ankara, for “ antahkaranam,” the in 
ternal organ of the Vedanta. 6 Brih, A'. 1, 4, 15. 
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1. He* knows this supreme Brahma, the place, founded on 
which the whole world shines in glory. *The wise who, free 
from desires, adore the man (who thus knows the soul) will not 
be born again. 

2 . Whoever fancying forms desires, is by his desires born 
here and there ; (but) for him whose desires are satisfied, and 
who has recognised the soul, vanish even hero all desires. 

3. The soul cannot be gained by knowledge (of the Veda,) 
not by understanding it, not by manifold science. It can be 
obtained by the soul by which it is desired. His soul reveals 
its own truth.2 

4 . The soul cannot be obtained by a man without strength, 
nor by carelessness, nor by devotion, nor by knowledge which 
is unattended by devotion ; but if the wise strives with those 
supports, then enters the soul the abode of Brahma. 

5.3 When the Bishis who are satisfied with knowledge, who 
have acquired (the knowledge of) the soul, who are without 
passion and placid in mind, have obtained him, thon wise and 
with concentrated mind, every where comprehending the all- 
pervading (soul), they enter it wholly. 

6. Those4 who have ascertained the meaning of the 


1 He who is purified in intellect. — vide, p. 601. v. 10. 

2 Thus I translated in accordance with S'ankara’s explanation of this 
passage; but it appears to me at variance with the strict sense of the words, 
as he refers the relative “ yam ” to another subject than its antecedent 
“ t£na, ” I would therefore prefer the following rendering. It (the supreme 
SQ4I) can be obtained by him (the individual soul) whom it choses; it 
(the supreme soul) choses as its own the body of him (of the individual 
soul). The whole verse occurs also in the Katha U. 2, 23. 

3 How is Brahma entered 1 The answef is S'. . 

4 This Mantra is taken from the Taitt. A', x, 12, 3— ride Weber* 
Jn<l. Stud, yol. i., p. 288. 
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knowledge derived from the Vedanta, who by tho Yoga which 
renounces all worldly concerns, are striving (for emancipation) 
and whose intellects are purified, all those at tho time of their 
final death enjoying the highest immortality in the worlds of 
Brahmal become fully liberated. 

7. (Then) the fifteen parts2 (of tho body) enter into their 
elements, and all the organs into their presiding deities ; (then) 
the actions and tho soul, which resembles knowledge, 3 become 
oue in the (being which is) great, inexhaustible (and) all. 

S. As the flowing rivers come to their end in the sea, losing 
name and form, 4 so, liberated from name and form, proceeds 
tho wise to the divine soul, which is greater than the great. 

1). Whoever knows this supreme Brahma, becomes even 
Brahma. In his family there will be none ignorant of Brahma; 
ho overcomes grief, he overcomes sin, ho becomes immortal, 
liberated from the bonds of the cave (heart). 

10. This is recorded in the following llik : — Let (the teacher) 
communicate this science of Bralnna to those who are performers 
of ceremonies, versed in the Vedas and devoted to Brahma, who 
themselves offer with faith oblations to the one liishi (the fire) 
and by whom tho observance to bear fire on their heads has 
been performed according to prescribed rite. 

11. The llishi Angiras communicated this truth before (to 
tho son of S'unaka). Let none read this who has not performed 
the (fire) rite. Salutation to the groat Itishis, salutation to the 
groat llishi s. 

1 Means the one Brahma, tho plural is here used, according to S'., because 
bulimia, although one, is perceived as manifold. 

2 The fifteen parts, mentioned 91 the Pras'. U. (5, 4 — S'. 

3 The soul under tho attribute of intellect, which is produced by 

ignorance.-— j$'. 

4 With flight variations in the Pras'iia V, O', o, 
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The object of the TalavakAra Upanishad is simply # to define 
the idea of Brahma as the one absolute spirit, and to show its 
distinction from the world. It does not attempt to investigate 
its relation either to the individual soul or spirit, or to the 
material world, but is satisfied to indicate the existence of those 
relations. Like the S'wet&s'watara Upanishad, it commences 
with the question, who it is by whose decrees mind, life and the 
senses are engaged in the performance of their functions. It 
supposes then, that the necessity of a cause for the existence of 
finite beings has already been admitted, and moreover, that the 
cause must be absolute, that is to say, which does not require 
another cause for its own existence and action. This cause, re- 
plies the teacher, is the ear of the ear, the mind of the mind, the 
speech of speech, the life of life, the eye of the eye, or, as 
S'ankara expresses it in his commentary to the Brihat A'ranyaka 
Upanishad, it is the beholding of the beholding, the hearing of 
the hearing, that is to say, it is the absolute spirit, by whom all 
those functions are perceived and ordained ; at the same time lie 
is the absolute end of all intellectual beings, by the knowledge 
of whom a state of perfection and immortality is obtained. 
Hereby is the idea of Brahma fully defined, and it is impossible 
to determine it in any other manner ; for neither the senses nor 
the mind can approach it. It is, according to the expression of 
former teachers, different from what is known and beyond what 
is’ unknown ; it is therefore also beyond teaching, as it could be 
tatight only by an idea of what is knpwn, but the idea of Brahma 
is infinite. The lerms “ known” (VijnAta) and “ unknown (avi- 
jnata) denote here the same as those of “ manifested” ^(vyakta) 
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and u unmanifested” (avyakta), when applied to the world. The 

manifested is the visible world, which is an effect, and can be per** 

ceived by the senses ^nd the miffd $ the unknown or unmanifest- 

♦ 

ed is the invisible world, which, is the pause of the former, and 
can only be^ apprehended by the niind. # » Brahma is therefore 
beyond both, and the absolute cause of both, or he is, in accord- 
ance with the first definition, that which cannot be perceived by 
the senses and the mind, and by which those organs themselves 
are determined and brought to existence. 

Hence it cannot be said of Brahma, that he is well known in 
the same way as a substance which may be perceived by the 
senses and clearly defined. It is very little we know of him in 
his relation to the senses and the deities which superintend them. 
The idea of him must be again and again considered to separate 
it from other elements, and on reflection we can only maintain 
that we have an undefined knowledge of him, or, to express it 
in the words of the Upanishad, we cannot say, that we know 
him, nor that we do not know him. Those who fapcy that they 
know Brahma, viz., that they can describe him as any thing which * 
they perceive yi nature, or as the material cause of nature or as 
mind,*lo in reality not know him ; those, on the contrary, who 
know that they do not know him in this itianner, have a know- 
ledge of him. The sense of this part of the Upanishad is some- 
what obscure, and admits of a double explanation. The one is : 
Brahma cannot be comprehended by common knowledge, as he 
s in finite ^and whoever defines him accordingly, has only an in- 
adequate knowledge of him ; for the knowledge of the senses or 
the mind is always finite ; it is therefore by a knowledge which 
not a knowledge in the common sense of the word, that he 
"Hist be apprehended, and on this account it may be said, that 
lhahma is comprehended by those who do not know him, ^in 

84 « 
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the common sense of knowledge), and not comprehended by 
those who know him, (in the same sense). The other explana- 
tion is : The instrument, by which Brahma i%to \e comprehended* 
is intellect ; but intellect in its* highest flights ’ is yet some- 
thing created and finite^ and*ifc remains thferein* constantly the 
difference between knowledge and its object, which cannot be 
destroyed without destroying intellect itself. Therefore man, while 
united with his body, does not fully comprehend Brahma ; he 
approaches merely nearer and nearer to this aim, without wholly 
attaining it, and the sense of the passage u those comprehend 
him, who do not know him, ,, would be, that those who are aware, 
that they cannot comprehend Brahftia by intellect, know him 
as well as he may be comprehended by man. Either explana- 
tion accords with the spirit of the Upanishads ; for they teach, 
that & knowledge of Brahma is possible, as well that Brahim 
cannot be fully comprehended by man ; and according to them 
there is not even a contradiction in the admission of both views; 
for they maintain, that an adequate knowledge of Brahma is 
only gained at the time when the intellect, which comprehends 
Brahma in a finite way, has ceased to exist. 

In summing up, the Upanishad declares that Brahma is 
comprehended, when lie is known as the nature of every thought, 
as mere knowledge, whereby the idea of indi^dual existence 
disappears. By a knowledge of this kind the last aim of man is 
obtained, while every other idea of Brahma produces great 
calamity, that is to say, leads again and again from birth to 
birth, and to the unhappiness inseparable from worldly existence. 
Hereby the Upanishad, as setting forth the knowledge of 
Brahma, is concluded ; its remaining part illustrates by a 
narrative the infinite nature of Bralima, and the consequences 
resulting from a knowledge of him. 



INTRODUCTION. 


667 


The Talavak&ra Upanishad is commonly called Kena, from 
the word Kena, with which it commences. It is one of the 
Upanishads in thp A^harva collection, and belongs also to the 
SAma Veda, where it forms, according to S'ankara, the 9th 
chapter of the Talavak&ra school. It is the text of this school, 
which S'ankara has followed in his explanation. The Sdma 
text contains four sections, while the Atharva does not appear 
to have any divisions. Anquetil has translated it under the 
title of “ Kin” (pp. 291-98). Other translations are by 
Rammohun Roy and after him by Poley. Windischmann 
rendered it into German. Another German translation after 
the French of Pauthier is glVen in the “ Magazin fuer die 
Literatur des Auslandes,” 1833, Ko. 63,1 and it has been lastly 
translated into English in the Tattwabodhini Pattrikd. 
(vol. I, p. 349 to 351). Weber has commented on some of 
its passages in his “ Indische Studien” (vol. II. Part 1, 
pp. 181 to 195). 


1 I owe these last notices to Weber. — ( Ind . St., vol. ii, p. 181). 
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OF THE SAM A Y^DA. 

FIRST SECTION. 

1. (The disciple asks); By whom decreed, (by whom) 
appointed, does the mind speed (to its work) ? By whom 
ordained does the firstl life proceed ? By whom decreed, is the 
word pronounced ? Which god assigns (their functions to) the 
eye and ear ?2 

2 . (The teacher answers :) He who is the ear of the ear, the 
mind of the mind, the speech of speech, is verily the life of life, 
the eye of the eye.3 The wise who have abandoned (those 
individual existences) when departing from this world, become 
immortal. 

3. Him (the supreme Brahma) does not approach the eye, 
or speech, or mind.d We do not recognise (Brahma as any 
thing perceptible ; therefore) we do not know how to teach him 
(his nature to a disdiple). It is even different from what is 
known (from the manifested universe ; if you then say, it must 

1 First life, because it was produced previous to the senses. 

a Yid. KAthaka U., 6.’ 2—3. Taitt. 2, 8. 

* And it is he, upon whom all depends, who has called those substances 
into existence and appointed to them their actions. 

4 A similar passage occurs in the Kaih. U. 6,12: — “He cannot be 
obtained by speech, not by the mind, not by the eye.” Mund : — 3, 8. “ He 
is not perceived by the eye, not by speech, not by the other senses, not by 
austerity, nor by action and Taitt. U* 2, 4 “ A person who knoMS 

the bliss of Brahma — from which words together with the mind return? 
without comprehending it.” 
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be the unmanifested universe, no) it is also beyond what is not 
known (to the senses, it is beyond the un manifested universe.) 
Thus we heard frpm the former (teachers) who explained 
it to us.l , 

4. Think that which is not manifested by speech, and by 
which speech is manifested, even as Brahma, and not what is 
worshipped as this (any individual being which is perceived). 

5. Know that which does not think by the mind, 2 and by 
which they say the mind is thought, even as Brahma, and not 
what is worshipped as this. 

6. Know that which does not see by the eye, and by which 
they see the eyes, as Brahma, and not what is worshipped as 
this. 

7. Know that which does not hoar by the ear, and by which 
this ear is heard, even as Brahma, and not what is worshipped 
as this. 

8. Know that which does not breathe by breath, and by 
which breath is breathed, even as Brahma, and not what is 
worshipped 1 as this. 

1 “ Thus,” &c., occurs in the Vaj. U. 3,10, where for purvtfsham” 
(front the former) “ dhiran&n (from the sages) is substituted. 

2 “The mind,” insists S'ankara, is here not to be understood in the 
common sense of mind, as the internal organ in contra-distinction to the 
other organs, bnt as that internal faculty in which both mind and intellect 
are comprehended. 
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1 . If thou thinkest,! I know well (Brahma), (I say), what thou 
kaowestofthe nature of that Brahma, (with reference to the soul) 
is indeed little (it is indeed little), what thou (knowest) of his 

1 I will give here in substance the remarks of S'ankara on 
this passage : — A pupil who has attentively followed the exposition 
which has been given on the nature of Brahma in the first section, 
is compelled to think, that he perfectly knows Brahma. It is the 
well-defined meaning of all the writings on the V^d&nta, that the 
self or soul of every one who knows, is Brahma. Further, the idea 
of Brahma is in this Upanishad introduced by the passage : “He who 
is thp ear of the ear — and firmly established by the passage : “ That 
which is not manifested by speech, &c.” Lastly, the decision of the 
school of the Veddnta is given in the words : “ He is even different 
from what is known, &c.” Notwithstanding these apparent reasons, 
the pupil is wrong in supposing that he has obtained a perfc it know- 
ledge of Brahma. Of every thing which may become an object 
of knowledge, a perfect or definite knowledge is possible ; but not 
so of a thing which cannot become such an object. This is Brahma ; 
for he is the knower, and the knower may well know other things, 
but not make himself the object of his knowledge, (or if we should 
render this in modern phraseology : The subject of knowledge, “ I 
who know,” can never become its object ; for having become object, 
it ceases to have the nature of subject) in the same way as fira can 
burn other things, but not itself. (What a contrast to the system 
of Fichte !) Nor can it be said, that Brahma may be made, the 
object of the knowledge of another ; for beside him, none that knows 
exists. 

If here the pupil asks, is fchfe nature of Brahma manifold, as it ap- 
pears implied in the words of the text : “ What thou knowest — is 
little” which conveys the idea of a more or less, — the answer is : In 
reality there is but one notion of Brahma, as he is without form 
colour, &c., but apparently his nature is manifold, which arises from 
the false notions under which his nature is represented. 

If it is further said, the nature of every thing is that, by which it 
is defined ; Brahma is especially defined by consciousness, which docs 
neither refer to tlu external senses, nor to the internal sense, but 
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(nature) with reference to the deites; therefore is (Brahma) even to 
be considered by thee.l (The pupil says:) I think he is known (to 

merely refers to Brahma ; therefore Brahma is consciousness, we 
admit, that this is true ; yet thereby no exact idea of Brahma is 
obtained ; for what we understand by consciousness, knowledge, &c., 
is only accessible to us by means of the senses or intellect, and 
expresses therefore not knowledge as it is itself, but as it is 
reflected by some medium, it is therefore true, what has been said 
before : He is even different from what is known ; he is also beyond 
what is not known. 

1 As the nature of Brahma, with reference to the soul, is 
unknown to thee, so also his nature with regard to the deities. If 
this is the case, his infinite nature is much less comprehensible and 
I therefore think that thou Ipist yet again to reflect about his 
being. I quote here Weber’s remark on the term mimansyam. 
(Vide W.’s Ind. S. vol ii, p. 184.) The verb, “ unmans,” and resp. the 
noun “ mimansa” is frequently used in the S'atapatha Brahmaua and 
it appes r< * to have been, beside Upanishad, the oldest among the 
names w'hich at a later time denoted philosophical enquiry as none 
of the others, viz ., Tarka Yoga and Sankhya occur in the S'atapatha 
Brahmana. The latest among them seems to be Sankhya; (it is 
moreover formed by a Taddhita derivative), as it is first found in 
the S'wctas'watara Upanishad, and in the later Upanishads of the 
Mharvan : Tarka, on the other hand, occurs, although controverted, 
in the Ka^haka Upanishad, and the term there probably denotes 
the s^me as the later S&nkhya; for, from the later use of this name, 
we must not infer that this form of speculation (the Sankhya) 
took its rise also at a later time. On the contrary, founded upon the 
principle of dualism (first matter and first spirit) it occurs (although 
generally combated) already in the Brahmanas, beside the 
Unitarian principle, and it is even the same philosophy, which, in its 
exoteric manifestation, is known to us as Buddhism. The technical 
term of Yoga is first found in the second part of the Kathaka 
(6th vol , 11 ) and denotes its own Unitarian doctrine. The term 
uyfya is met with in the Mundaka Upanishad, but probably in a 
spurious passage (vid. Ind. S. i, 281.) The name of Vedanta is also 
found in the Mundaka Upanishad in a passage, which occurs like- 
wise in the Taitfc. A. x, 12, 22 ; and is therefore derived from that 
Upanishad, or from a common source. 
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me)l — I do not think, I know (him well) ; but 1 do not know, that 
1 do not know (hiin).2 — Whosoever amongst us knows that (tat) 
(word): “ I do not know, that I do not know him” knows him 
(tat, Brahma). 

3.3 By him (the knower of Brahma) who thinks that Brahma 
is not comprehended, Brahma is comprehended ; he, who (not 
knowing Brahma) thinks that Brahma is comprehended, docs riot 
know him. (Brahma) is unknown to those who (think to) know 
him, (and) known to those who do not (think to) know him .4 

4. If he is known to be the nature of every thought, he is com- 
prehended/* (Hence, from this knowledge) (a person) gains 

1 The answer of the pupil when he has reflected on the words 
of the teacher is given under the formula : “ I do not think, I know 
(him well), but I do not know, that I do not know (him).” Against 
this the teacher argues : Then you do not know Brahma ; Apr there 
is a contradiction when you say, I do not know him well and I know 
him. If you do not think, you know him well, how can you think 
you know him 1 If you, on the other hand, think you know him, why 
do you not think you know him well ? The pupil, however, sharply 
attacked by the teacher, remains unshaken in his faith. Certain 
of the declaration of the S'ruti, of the tradition of the schools, and 
of the aissent of his own mind, he repeats the formula. 

* The Sanscrit text is : “ no na vedeti-ved& cha.” This passage is 
rendered in accordance with the explanation of S'ankara by the 
translator in the Tattwabodhini Pattrika (vol. i, p. 349) “ It is neither 
that I know him not, nor is it that I know him,” an explanation 
which is also admissible. 

3 The S'ruti expresses in this verse the same meaning in its own 
words. — S'. 

4 This may also be translated : — “ To those who know Brahma, he is 
unknown, and known to those who do not know him.” S'ankara reminds here j 
thfitby those who do not know Brahma, not such are meant as are entirely' 
ignorant of him, as they would not have the idea, “ we know Brahma,*’ hu 
those who behold him. by a supersensual (5. v. v.) attribute as by the mn \ , 
intellect, &c. The idea, which is produced^ no true knowledge, because i 
does not agree with the absolute nature of Brahma. 

5 Or also : — If he, by whom every thought is known, is comprehended, 
immortality is gained or, “ If he is comprehended as the knower ot evei, 
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immortality. (A person) gains powerl by the Soul (by one’s 
own self,) (and) by knowledge immortality. 

5. If in this world (a person) knows (the soul), then the 
true end (of all human aspiration) is (gained) ; if a person in 
this world .does not know (the soul), there will ho groat calamity. 
Tho wise who discern in all beings (the one nature of Brahma) 
become immortal, after departing from this world. 

thought/* The meaning is, if he is known only as spirit, without any 
determinate object, whose nature is only to think, to know, if he is known 
as tho beholder of the beholding. 

1 Power, obtained by wealth, &c., does not overcome death, because it 
is external and transient ; the power gained by the knowledge of the soul, 
is able to overcome death, for it is internal and eternal in itself. 



THIRD SECTION. 

1* Brahma was once victorious! for the sake of the gods. 
By the victory of Brahma the gods obtained majesty. They 
reflected: To us belongs this victory, to us belongs this majesty. 

2. He knew even that (delusion) of them ; he manifested 
himself to them. They did not know him (and asked each other): 
Is this (being) worthy of adoration ? 

3. They spoke to Agni : Jdtayeda, do ascertain, whether 
this being is worthy of adoration. (He replied :) Bo it so. 

4. He (Agni) ran up to him (Brahma). — He (Brahma) said : 
Who art thou ? He answered : I am verily Agni ; I am verily 

Jat&veda. 

5. (Brahma asked him :) What power hast thou, who art 
of such a nature ? (Agni replied : ) I can even burn whatsoever 
there is on earth. 

6. He placed a blade of grass before him (saying :) Burn 
this. Approaching it with all his might, he could not burn it. 
He thence returned (saying :) I could not ascertain, whether 
this being is worthy of adoration. 

7. Then they spoke to Vdyu : Vdyu, do ascertain, whether 
this being is worthy of adoration. (He replied:) Be it so. 

8. He (Vdyu) ran up to him. He (Brahma) said : Who 
art thou? He answered: I am verily Vayu, I am verily 

Mataris'wa.2 

9. (Brahind asked him :) What power hast thou, who art of 
such a nature ? (Vdyu replied :) I can even sweep away whatso- 
ever there is on earth. 

1 “ Victorious,” he defeated the Asuras, when they were fighting 
the supremacy with the gods. S'ankara observes, that the following leg** 
is either written for the purpose of illustrating the difficulty of knowing 
the nature of Brahma by the example of the gods, or for his praise, sm ce 
by the knowledge of Brahma, Agni and the other gods obtained their power. 

2 11 M&taris'wa, m&tari, antarikshd s'waf/ati iti Mataris'wa,”he sleeps i* 
his mother, in the sky, and is therefore called Mataris'wa.— S'. (Vid ** 
U*, .where the same term occurs.) 
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10. He placed a blade of grass before him (saying) : Sweep 
away this. Approaching it with all his might, he could not 
sweep it away. thence returned (saying) : I could not 
ascertain, whether this being is worthy of adoration. 

11. Then they spoke to Indra •- Maghavan,do ascertain, 
whether this being is worthy of adoration. (He replied: ) Be 
it so. He (Indra) ran up to him. He (Brahma) disappeared 
before hiin.t 

12. There in the ether he met with a woman, highly adorn- 
ed, with Uma, the daughter of Himavat. 2 He asked her : Is 
this being worthy of adoration ?■ 

: 1 — — 

1 As Indra is the most powerful of the gods, Brahma disappeared 
to show of how little avail his power was to obtain a knowledge of 
Brahma. 

2 Indra did not return, like Agni and Vayu, but remained .in 
contemplation of that being. Knowledge, in the form of Uma, 
perceiving his faith in the adorable being, manifested herself to him. 

Ilaimavatim” means either “ adorned with gold,” or the daughter 
of Himavat ; for as she is constantly together with IV war a (S'iva), 
she of course is able to know. Tims far S'ankara in explanation 
of this passage. His last conjecture appears to be most plausible, 
if we could jiersuade ourselves that at the time of the composition 
of this Upanishad the worship of S'iva had been already existing. 

I here quote Dr. Weber’s remarks on this passage (I. S. vol. ii., 

p. 186~90.j 

u llhe exposition in the 3rd and 4th sections points to a time, when 
instead of the three principal gods, Agni, Vayu and S'urya, who 
had gradually been considered as the representatives of things 
divine on the earth, in the atmosphere, and in the heavens, three 
others were assumed, Agni, Vayu and Indra. The latter are 
ia fact only two, as Indra is essentially the same with Vayu. Of the 
first triad I have found a great many examples in the two Yajur 
V^das, of the latter, which is rather a duad, only one (in the 
Onrush asukta of the Big text)* Nor am 1 able to give a satisfactory 
^planation of it. On the other hand, the identity of all tilings 
divine was already comprehended in Brahma : and it is moreover 
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the object of this legend to illustrate or inculcate the supremacy of 
this Brahma over all divine manifestations in time and even over 
the triad of them. But how to explain the relation of Uma llima 
vati, who appears here as the mediator betWfeen Brahma and the 
deities ? According to S'ankara she is Vidya (knowledge) which 
Umfr'upini (in the form of Umd) manifests to Indra. The same view 
is taken by Sayana who (Taitt. A', x. 1, 150,) quotes this passage 
at the explanation of the word Soma. lie says there : llimavat— 
putry& gaurya brahmavidyabliim&nirupatw&d gaurivdchak& kuma- 
s'abdo brahmavidydm upalakshyati, ata eva talavakaropanishadi 
brahmavidyamurti prastaVc brahmavidyamurti pathyate balm 
s'obhamdndm umam havimavatim t«m havacheti, tadvishaya taya 
Umayd saha vartamanatwat soma : and in the same way ibidem, 
anuv. 38 (8 Drav.) — uma brahmavidya taya saha vartamana soma 
paramatman ; farther, ibid. anuv. 18 Dnlv. (22 Andhra) — ambiki 
jaganm&ta parvati tasya bhart.ro (Ambikapatayd is the reading of 
the text) tasya eva brahmavidyatmaka deha umas'abdenoohyaW, 
tasya swamind (the text reads UmApataye, Imt only in the DrAvidn, 
not in that of the Andhras.) This latter is the only passage in Vedaic 
writings, beside the Kena Upanishad, where I have met directly 
with the name of Uma ; for the “ umasahaya of the Kaivalya Ik 
does not belong any more to Vedaic writings, and although Hie 
commentaries also elsewhere, as Sayana, in the passages referred to, 
explain the Soma by UmayA sahita, (for instance, Mahidhara in ex- 
planation of VAj. pp. 1G, 39, and Bliatta Bh. M. commenting on the 
corresponding passage of Taitt. S.) yet such a view is undoubtedly 
no more founded than in the passage, quoted from Sayana, where 
the term means simply the juice of the Soma. If then, ftom what 
has been said, viz., partly from the agreement among the 'com- 
mentaries, partly from the position which Uma holds here in the Kena 
U., the meaning of it as brahmavidya seems to be pretty m ‘ 
certain, and directly to identify itself with the Saraswati, the divnxo 
word, if we even might be tempted etymologically to connect her 
with the sacred word “ Om,” yet there are other points which seem 
to suggest quite a different view of the original meaning of Tma- 
First, "why is she called Haimavatf? (S'ankara gives two explanations: 
hdmakritAbharanavatf athava himavato duhitA). What connection 
had she with the HimavaU Is it, that the brahmavidya can* 
first from the llimavat to the Arians who inhabited Madhy a* a 
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That the north of India was distinguished by a greater purity of 
language, and that people went there to learn the languages (v^charn 
s'ikshitum) and on their return enjoyed more respect and authority, 
we have seen before 0 from the Kaushitaki Brahmana, (1,153) > it 
would now be quite in order, if this had not been limited to language, 
but extended to philosophy, and if the knowledge of the one eternal 
Brahma had been sooner attained in the peaceful valleys of the 
Himavat than this was possible in Madhyadc-s'a, where practical 
life had yet too much hold on the mind. However, such a view of 
the U ma Haimavati seems to me very hazardous ; for, independent, 
that in the explanation of the old Indian deities, it appears to be 
better to refer more closely to their relation to nature than to 
speculation, we do not know precisely, whether Uma really denotes 
the brahrnavidya, and moreover, her later relation as the wife of Kudra 
(in the Taitt. A'.) and resp. of S'iva would be entirely unintelligible. 
There is now among the names of this latter (the wife of Kudra) a 
similar one, Hz., Parvati, to judge from which we ought not to place 
the accent upon Himavat, but uj>on mountain, and to this I would 
add the names of Kudra which we learnt before from the S'ataru- 
driya, Hz., giris'a, giris'anta, giris'aya, giritra, iu which we traced 
the origin of the belief, that S'iva was dwelling on the KaiU-sa. It 
is the tensest which rages within the mountains, and his wife is 
therefore called properly “ Parvati,” “ Hai'Kiavat]/' It is true, it is hence 
not evident, what is meant by his wife;l originally she is perhaps not 
even his wife, hut his sister; for Uma and Ambika are at a later 
time evidently the same, and Ambika is the sister of Kudra (vide. I, 
183).* This identity with Ambika suggests to us a new etymology 
of Umu; *for as Ambika, “ mother,” seems merely an euphemous 

1 Does she perhaps denote the torrents of rain which are sent forth by 
Rudra, the storm from the mountains and clouds ? And does the name of 
“ Ambika ; ’ bear a direct relation to this ? In the same manner Saraswnti, # 
the goddess of rivers and of speech, is called Ambitomfi, is addressed by 
“ Amba,” and is named “ nttaine s'ikliare jatAparvatarmurdhani ? According 
to this, Uma and Saraswati, Ambika and Ambitama, Parvati and Parvatar- 
murdliani would perhaps have tlie same origin, and their separation had 
ouly gradually ensued, so that the destructive power of nature had been 
centred in the one, and in the other the beneficient harmonious power of 
xon<r of flowing waters ? Wf had therefore ill the Uma of the Kena U. 
ai H in the Vara da of the Taitt- A', to see two examples of the original 
unity of both of them. 
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flattery to propitiate the cruel goddess (vid. Mahidh. commenting 
on Vaj. S. p. 3,57.) (in the same manner Rudra received the name 
of S'iva) so it appears also necessary to derive the name of Um£ from 
the root “ u” “av” to protect. No doubt, a fiiYal vowel before ma 
gets commonly guna, or is prolonged, but sima and hima show that 
this is not necessary, and the name of Ruma (unless it # is to ho 
derived from Ram) is perhaps of a corresponding formation. It 
remains indeed involved in doubt, in what manner the cruel wife of 
Rudra appears here in the Kena U. as the mediator between the 
supreme Brahma and Indra, unless this Upanishad belongs to a time 
iu which S'iva, her husband, was considered the supreme deity, 
Fswara, and resp. Brahma, that is, to the time of a sect of S'iva. If 
this remains questionable, and improbable yet for the first the view 
must be maintained, that the idea of Uma as brahmavidya is founded 
on this sole passage of the Kena U., unless without any complication 
the original unity of IJma with Sarasvati, which we pointed out in 
the preceding note, is here still transparent. 



FOUIiTII SECTION. 


1. She said, it is Brahma ; for verily in this victory of 
Brahma you obtained majesty. Hence (from the word of Umd) 
he (Indra) even knew Brahma. 

2. Thurefore verily those gods, Agni, V&yu and Indra, 
became excellent before the other gods ; for they nearest 
touched that Brahma ; they first knew that Brahma. 

3. Therefore verily Indra became excellent before the other 
gods ; for he nearest touched that Brahma ; he first knew that 
Brahma. 

4. This is a declaration (in illustration) of him, he shone 
forth like (the splendour) of the lightning ;1 he disappeared 
like (the twinkling) of the eye. This (is the comparison of 
Brahma) with reference to the deities. 

5. Then (follows a comparison of Brahma) with reference 
to the soul. The mind approaches, as it were, to this (Brahma); 
by the mind one recollects him ; (by the mind) he is again and 
again ascertained. 

6. He is verily to be adored by that (individual soul). By 
the name of the adorable he is to bo worshipped. All beings- 
pray to him who thus knows that (Brahma ).2 

1 The meaning of this, according to S'ankara, may also he, that Brahma, 
showing for an instant to the gods his nature, disappeared. This verse is 
intended to compare the nature of Brahma with reference to the superinten- 
dence of deties (adhidaivatam), and the sense is, that the perception of 
Brahma through the sense takes place like lightning, that before it can 
be said, there is a perception, the perception has already disappeared. The 
comparison either refers to the instantaneousness of the lightning or to its 
splendour. 

2 Vid. B. A/U. 1. ch. 4th »Br. 16, where it said: “As every one.^ 
desires continuance of his place, so verily desire all beings welfare tor one" 
*lm thus knows (because he is the place for all beings). 
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7. (The pupil speaks t) 0 venerable, tell the Upanishad.! 
(The teacher answers 0 The Upanishad is made known to thee, 
we have explained to thee the Upanishad, referring to Brahma. 

8. (The means) for its obtainment (are): Restraint (of the 
senses), subduing (of them) and work ; the Vedas with all their 
members are its foundation, truth its abode.2 

9. Whoever knows it (the Upanishad) in such a manner, 
after having shaken off all sin, abides in the eternal, glorious 
place of heaven, abides in heaven. 


1 This request of the disciple is evidently made for the purpose, that no 
doubt should remain, whether the doctrine taught before contains the whole 
science of Brahma or not, and the sense is : The knowledge of Brahma is 
completed by what has been said of him before, there is nothing else that 
belongs to it, as it is independent of every other knowledge. There are, 
however, some means, by which the mind gets prepared for the reception of 
the knowledge of Brahma ; but, however necessary they are as means, they 
are not included in that knowledge as a part of it, nor do they give the 
foundation to it. 

2 “ Restraint,” tapas, austerity ; “work,” all ceremonial ordinances, en- 
joined by the Vedas ; the members of the Vedas (vedanga) are the six 
sciences by which the understanding and application of the Vedas are 
effected. — -SJ Vid. a similar passage Taitt. U. I. vol. 9th Anuv. 



INTRODUCTION. 

TtfE Pras'na, one of the Upanishads in the Atharva collection, 
is divided, according Jio S'ankara’s text, into six parts (Pras'na 
questions), or, according to Dr. W eber’s codices, into three 
Adhyayas’with six Kandikas.l 

The first question shows, the relation between Prajdpati (the 
Creator) and the creatures, the period of creation and the 
manner in which Prajdpati is to be worshipped. The whole . 
description is mythological and symbolical, and doe$ not contain 
any defined thought. The creation proceeded from Prajdpati, 
who was desirous of offspring. From his desire and the 
reflection on the creation a pair sprung forth, viz., that which 
is without form, matter , 2 the universal food, and that which 
has form, life, the consumer. As life and matter Prajdpati is 
gradually the sun and the moon, the year in its two halves, 
viz., when the sun moves to the north and again turns to the 
south, the lunar month in its dark and light halves, day and 
flight, &c,, so that each first member of this series corresponds 
to life and each second to matter. In fact, Prajdpati, though 
divided, is one and the same, is creator and creature. 

While ,the first question exhibits Prajdpati in his general 
relation to the world, the second shows his relation to the 
individual bodies* 

The body, according to it, is composed of the five gross 
elements, of the organs of action, the organs of intellect and 

1 Ind. Stud vol.’i., p. 439. It is translated by Anquetil (Oupnekhat, 
vol. ii., pp. 128-57) and by Weber into the German (Ind. Stud., vol. i. # 

pp. 439-45). „ 1 . 

2 I use here, as well as in the first Pras'na, the term " matter” not iq| 
the sense of the substance which is extended, but in the sense of ma^sxi^ 
from which any thing may be formed. 



m 


INTRODUCTION. 


the vital airs. By which cf them is the body upheld ? The 
answer is, by tfye principal life, because, when life ceases, all 
the other organs cease to act. Which then is the principal 
life! The answer, stripped of its symbolical disguise, is, it is 
the soul, it is all in all, the gods, the elements, the creatures, 
the Vedas, Praj&pati, that is to say, it is the Creator. But, 
then, this assertion is at variance with what has been said 
before about the principal life, viz., that it is one of the organs; 
it is at variance with the third question, where (at its commence- 
ment) life, when produced from the soul, is said to have divid- 
ed itself into the five vital airs, by whoso action the functions 
of the body are upheld. Here life evidently means the general 
function or power with regard to the vital airs, and is there- 
fore not the soul or Prajapati ; for this life is not higher than 
any of the other function or organs. In which meaning then 
is the term life adopted here ? Not in the meaning of a 
general function of the vital airs ; for this would be in contra- 
diction to the doctrine of all other Upariishads and of tho 
Pras'na itself, since life is a function together with the other 
functions, and is not produced before the elements, the senses, 
&c. ; we must therefore maintain, that life means here Prajapati, 
or Hiranyagarbha, the first production of Brahma. Yet after 
this decision, which is inevitable, there remains a surprise, why 
the creator obtained the name of life, and why he is described 
also as the life, from which those vital functions proceed, in 
evident contradiction to the other tenets, which conld hardly 
escape the sagacity of the author of this Upanishad. 

For the solution of this difficulty the idea suggests itself, that, 
antecedent to the time of the Upanishads, a doctrine was held, 
according to which life (as the general power of the vital 
inunctions) was considered as the principle, from which the 
^strung forth, and that, when it gave place to the 
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doefolne, that all is founded on the soul, the name of life was 
retained as ^an equivalent of the creating power . I It may then 
be considered as lif$, which divided itself .into .those functions, 
although not only as life, but also, for instance, as the element 
which divided itself into five elements, or as organ of intellect 
which divided itself in a similar manner. 

Life again, or Praj&pati, according to the third question, is 
founded on the supremo soul, and enters through the mind into 
the body. The remaining part of this question gives a specimen 
of the anatomical and physiological knowledge of the author, 
and makes an attempt to trace the functions observed in the 
macrocosm of the human body to the macrocosm of the world. 

The fourth question, which is free from mythological embellish- 
ments, and contains the substance of the doctrines of this Upani- 
shad, describes, first, the three states pf the soul, viz ., the state 
of awaking in which all the organs perforin their functions ; 
the state of dream, in which only the mind, the highest among 
the senses, is awake, while the others have entered it, and appre- 
hends the impressions, which remain from the actual perception 
of objects in the awaking state ; and the state of deep sleep, when 
all the impressions have disappeared and the mind is mere 
thought, lhat is to say, when the mind has entered the soul, so 
that the soul is the foundation of all. Then follows a statement 
of the different creations or principles of creation, viz., of the 
five subtle and gross elements, (earth, water, light, air and ether,) 


1 This view is confirmed by the fact, that in other Upanishads life is a 
name of Hiranyagarbha, the Creator ; for instance, Katha U. 4. 7, (vide 
also 2 Mund. 1, 3, and 3 M. 1, 4,) and G, 2, in which latter place, according 
to S'ankara, it denotes even tho supreme Brahma ; further, that in tho^ 
frequent description of the dispute among the organs (Brill. A'. 5, 3. Mj* ’ 
1. K. Chands 7, 1,) life is invariably described as victorious. 



684 


INTRODUCTION. 


the five organs of intellect, the five organs of action with their 
respective objects, the mind, intellect, self-consciousness, thinking^ 
right and life, and the objects of mind, inflect, &c« At its 
commencement, it will be observed, this series is made in the 
inverse order of the creation of the elements ; but there appears 
no order of dependence, according to which the other parts from 
the eye to the mind are arranged ; afterwards {vi : from mind 
to life) the succession appears again regulated by some specific 
view, but whether so, that the parts are arranged according to 
their dependence upon each other, or according to their respect- 
ive excellence, is doubtful. It evidently differs from the order 
in the Katha Upanishad, in which there was a relation of 
dependence. 

Brahma is then to be conceived in his relation to the world 
where he is the creator in the way described before, and he is 
also to be considered independently of the world in his own 
nature, which is his true conception, and according to which he 
is without attributes, mere spirit. . 

Herewith the doctrinal part of the Upanishad is concluded, 
and the two last questions do not open any new view. The fifth 
explains the u Om,” or the verbal symbol of the knowledge of 
Brahma in its reference either to the inferior or to the; supreme 
Brahma. If the “ Om” is meditated upon in its parts, the 
knowledge of Brahma is incomplete, and its ultimate result is 
that man is born again ; if it is meditated upon as a whole, 
Bralima will be known in his absolute nature, and the effect is 
liberation from the world and absorption in Brahma. 



THE PRAS'NA UPANISHAD 

OF JHE ATHARVA YE'DA. 


dfivst Jprajj'na. 


1. Sukesan, the son of Bharadv&ja, ‘Satyakdma, the son of 
S'iva, Gdrgya (a descendant frdm the Garga family), the grand- 
son of Surya, Kaus'alya, the son of As'vala, Blulrgava (a 
descendant of the Bhrigu family),, the son of Vidarbhi, and 
Kayandhin, the son of Katya, all these, devoted to Brahmal and 
firm in his worship, being searching for the supreme Brahma, 
approached, sacred wood in their hands, the adorable Pippalrida, 
(thinking : — ) he will verily explain all this. 

2. The Iiishi spoke to them : — Pass another year with 
austerity ,2 tho duties of a Brahma-student (and), faith (and 
then) ask any questions which you like. If we know, we will 
‘explain all to you. 

3. Then (after the expiration of a year) Kavandhin, the son 
of Katya, approached (him) asking, whence are these creatures 
produced ?3 

4. He Wd to him : — PrajapatM was desirous of offspring 
(Praj&k&ma). He performed austerity.^ Having performed 

1 The inferior Brahma ; Brahma, not considered in his absolute nature, 
but in relation to the world.— S'. 

2 Subjugation of the senses. 

3 The drift of the question is, according to S'ankara, what is the fruit of 
inferior knowledge ayid of works, either in their conjunction, or separation. 

4 Prajapati (the lord of creatures) — Hiranyagarbha, the soul of all, or the 
Universal soul, distinct from the supreme soul. 

5 Perforyied austerity means, according to S'ankara, reflected at the com- 
mencement of this Kalpa on the knowledge remaining from his former birth, 

j he reflected on the creation of the universe. 
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austerity, lie produced a couple, matterl and life2 (with the 
intention) : They shall in manifold ways produce offspring for 
me, 

5 . * A'ditya (the sun) is verily life, matter even the moon ; 
matter is this all, viz,, what has form, 3 and what is without 
form.4 Hence (from this division)^ what is possessed of form 
is even matter. 

6. Then A'ditya rising penetrates the eastern quarter; 
therefore he takes up<> into his rays the creatures in the east. 
Because he penetrates the southern, the western and the northern 
quarters, because (he penetrates) below, above, because (lie 
penetrates) the intermediate quarters, because he manifests all, 
therefore he takes up into his rays all creatures. 

7. This life, the soul of all creatures (Vais vanar a), the nature 
of all,7 the life, rises as fire (every day making the quarters 
like himself). This is recorded in the following Mantra of the 
Rig Veda: — 

8. u He (whom the wi«e know) as the nature of all, as the 
taker (of all), as omniscient (jataveda), as the supreme support, 
as the one light, 8 as the performer of austerity, lie who sheds a 
thousand rays, the life, dwelling a hundred-fold (in the Creatures), 
the sun rises.” 

1 Matter, for which the equivalent terms in tills Upanishad are the moon- 
food-. — Vide p. <381 second note 

2 Life identified with fire, the consumer. 

3 What has*form, the gross bodies — 

4 What is without form, the subtle bodies.— S'. 

* 6 Before the division it was without form ; it was then the same with the 
consumer. 

• He makes them like himself. 

i Of all the spheres of the universe.— A'. G, 

• The eye ef all creature. 



FIRST PRAS NA. 


687 


9. The year (time) is verily Praj&pati.l It (the year) has 
two paths, the one to the south, the other to the north. 2 Therefore 
those who worship Jt under the idea of work (that is to say 
as finite) as oblations, 3 and pious gifts, 4 obtain even the sphere 
of the moon ; they return again. Therefore those who are desir- 
.oxis of heaven, & and those who are desirous of offspring,^ obtain 
the southern path (the moon). This food is verily the path of 
the forefathers. 

10. Again, tlioso who, through austerity, 7 by the perforin, 
ance of the duties of a Brahma-student, by faith, (and) know- 
ledge, 8 comprehend themselves, 9 obtain the sphere of A'ditya, 10 
by the northern path. This is verily the support of the 
creatures, this is immortal, this is without fear,H this is the 
supreme path. From thence none ever returns, for there is this 
exclusion. Here the following s'loka is recorded : — 

11. “ Some call him* 1 2 3 * * 6 7 8 * 10 11 12 13 14 the father, 13 moving with five feet, 14 

1 P raj a pat i, considered as the union of the sun and the moon, of the con- 
sumer and the food. — S'. 

2 The annual revolution of the sun six mouths to tlic south, and six 
months to the north. 

3 Oblations (islita), according to A'nanda, fire-offerings, austerity, speak- 
ing of truth, understanding of the V6das, hospitality, oblation to the 
Via-vadova^. 

* Pious gifts (purta), digging tanks or wells, building of temples, giving 

of food, &c. — A'. O. 

6 Thus I rendered Rishi after S'ankara’s explanation. 

c The house-holders. 

7 The overcoming of the senses. 

8 Whose object is Prajapati. 

0 I am the life, the 3un, the foundation of the world. 

10 They obtain th,e state of Prajapati, the life, tjie consumer, A'ditya. 

11 It makes immortal and without fear. 

12 A'ditya (the sun) in the form of the year. 

13 As tfoe Creator of all. , 

14 The five feet are the five seasons instead of the common number of six; 
winter (hemanta) and the cold seasons (s'is'ira) being here considered one— S'*. 
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possessed of twelve-fold form,l who has abundance of rain, in 
the place higher than heaven. 2 Others call him alt- wise, upon 
whom, lil^e a chariot, drawn by seven horsej, whose wheels have 
six spokes,? (the whole world) is founded.” 

12. The month is Prajapati, 4 its dark half is even matter, 5 
its light half, life (A'ditya, the consumer fire). Therefore** these 
Rishis offer oblations in the light half, 7 others in the other.B 

13 Day and night are Praj&pati ; his day is even life, his 
night even food. Those verily dry up life who by day enjoy 
love ; those who enjoy love by night are considered as fulfilling 
the duties of a Brahma-student. c 

14. Food is verily Prajapati ; hence the seed ; hence are 
created the creature. 

15. Therefore all (the house-holders) who follow that vow of 
Prajapati (vide v. 13) produce a pair (son and daughter).^ This 
world of BrahmalO will be obtained by those who practise 
austerity, the duties of a Brahma-student, (and) in whom truth 
dwells. 

. 1 The twelve months. 

2 Heaven means here the atmosphere, and it is therefore the place Jiigher 
than the atmosphere, or the third heaven. The sun has abundance of rain, 
as producing it from water. — S'. 

8 Seasons. 

4 That is to say, Frajdpati in the form of the year gets his completion by 
his part, the month. He is the month, considered as before, as a couple. 

6 Food, the moon. 

8 Because they behold in life the nature of all, and without life nothing 
is seen in the dark half. 

7 Although they do it sjso in the other. — S'. • 

*3 In the dark half, although they may actually do it in the other; for 
they do not see life, and behold only nature in its darkness.— S'. 

2 As the visible effect of fulfilling that law. — S'. • 

io Of the moon, it is called the world of Brahma, because it is a part of 
Brahma.— S'. 



FIRST PRAS NA. 


689 


16. That world of Brahma, 1 which is free from dust (decay), 
will be the share of them in whom there is no crookedness, no 
lie, no delusion. 


i The world of A'ditya. 



Seconti JjJras'na 


1. Then Bhargava, the son of VidarlSii, asked him : — 0 
venerable, how many deities (organs) uphold the creature (the 
body)? How many (of them) manifest that (greatness of their 
own) ? Who again is among them the greatest ?1 

2. He answerod him : — ►Those deities verily are the ether, 
the wind, the fire, the water, the earth, 2 speech, mind, eye, and 
ear 3 (upholding the body). They manifesting (their power), 
disputed among each other, (saying — ) I, even I, uphold this 
body by my support. 

3. To them spoke the principal life : — Be not lost in 
delusion. I even, five-fold^ dividing myself, uphold this body 
by my support. 

4. They did not believe. It (the principal life) through 
pride went out (of the body,) as it were,. from above. When it 
went ont, all the others (the senses) went out, and when it 
remained, all the others remained. As all the bees go out, 
when their king goes out, and as all remain, when he remains, 
so also speech, mind, eye, and ear. Satisfied (thereby)' they 
praise life : 

5. a This (life) as fire burns, as the sun it (shines), as 
Parjanya (it rains), as Maghtiv&n (Indra it reigns) ; it is the 

1 In the first question life has been set forth as the consumer, as 

Praj&pati. To answer how his nature as Praj&pati (as the universal life) 
or as the consumer is to be comprehended in this body, the second question 
is commenced. — S'. * 

2 The five gross elements, being the foundation of the body. 

» That is to say, the five senses of intellect and the five organs of action- 

4 Dividing itself into the five airs of respiration, of the asceAding and 
descending airs, and of the airs of circulation and assimilation. 
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wind, it is the earth, the food, the god (of all the world), all 
that is and is not,l and immortal. ”2 

6. As the spoka* on the nave, so all (the whole body) is 
founded on life ; (it is) the Mantras of the Rig, of the Yajns, 
and of thfj S6ma Vedas, the oblations ? 3 the Kshatra and the 
Brahma.4 

7. Although Prajdpati,* thou movest in the womb, thou art 
born. For the sake of thee, O life, who dwelleth together with 
the senses, those creatures offer oblations (food). 

8. Thou art the principal dispenser (of the offerings) among 
the gods. Thou art the first food of the fore-fathers ;6 Thou 
art also the real object of the Rishis,7 (and) of the vital 
functions^ which are the essence of the members. 

9. Thou, 0 life, art Indra (the supreme god) by (thy) power, 
thou art Rudra,9 (thou art) the Preserver. Thou movest in 
the atmosphere as sun, thou (art) the lord of splendours. 

10. When thou (as Parjanya) showerest rain, these creature* 
inhale life, 10 (then) they rejoice, expecting, there will bo food 
according to (our) wish. 

1 That lias form and that is without form. 

2 The cause of the continuation of the gods.— S'. 

3 Which are to be accomplished by the Mantras. 

4 The preserver of all, as it is the Kshatra among men. The Brahma 
■who has to superintend the sacrifices and other ceremonies. — S'. Vide 
Kath U. 2, 25. 

6 The Virata, the first production of the mundane egg. 

6 At the celebration of the Sraddha. 

7 Of the senses, Rlshi from the rootRisha, going, obtaining, because the 
*enses are the producers of knowledge. — A'. G. 

8 Angirasa, vide. B. A'. 1st Adh. 3 , 4. 

u By the destruction of the world. 

10 According to the reading “ prai^t^.” If this is divided into pr&na, t£. 
the rendering would be : Then these thy creatures, 0 life, rejoice, &s. 
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11. Thou art a Vr&tya, 1 0 life, the only Hishi, the 
consumer^ the good lord of the world 3 We are the givers 

of food ; thou, 0 M&taris'va, art our father.4 

« 

12. Make propitious thy body, which abides in speech, which 
abides in the ear, which abides in the eye, and which pervades 
the mind.5 Do not go out. 

13. All that (is here on earth) and all that is in the third 
heaven, is placed under the sway of life.6 Like a mother her 
children, protect us, grant us prosperity and wisdom.” 


1 A Vratya is a Brahman, in whose youth the customary observance 
have been omitted, and who has not been ’initiated with the holy thread. 
The sense is : Thou art not initiated, because there was none to perforin 
those rites ; thou art holy by thy own nature. 

2 As fire, which among the Atharvanas is known as the Ekarishi, the 
one Rishi, the consumer of all sacrifices. 

3 Or the lord of all that exists ; or, if “ Vis'vasya” is connected with 
11 attd,” the consumer of all, the lord of what exists. 

4 Mataris'va, the wind. This passage may also be rendered ; Thou art 
the father of Mataris'va (of the wind). 

5 The body which abides in speech, is the descending air Apana, by 
which speech is produced ; that which abides in the ear, is the circulating 
air (Vyana), which abides in the eye, the air that goes forward (Prana), 
which abides in the mind, the equalizing air (Samana), by which deterlnina* 
tion, &c., is regulated, — A'. G. 

6 Life as the Ruler of all, Praj&pati, 



®btr& iPras'ita. 


1. Then Kausalya, the son of A s' v ala, asked himl : — O 
venerable, whence is born this life, (when born) how does it 
enter this body, 2 (when it has entered) how, dividing itself, does 
it abide, how does it go out (of the body), how does it maintain 
(its) external^ relation, and how its relation to itself (to the 
soul) ? 

2. He answered him ; — Thou askost difficult questions ; thou 
art a great enquirer after Brahma ; therefore L will explain to 
thee (for what thou hast asked). 

3. From the soul is horn "this life. As a shadow (is cast) by 
man, so this (life) is expanded upon that (Brahma, the cause). 
By the action of the mind r > it outers into this body. 

4. As a king co m m a n 4 ^1 ns < > (lie,' » r s : 0Lncrn these or those 
villages ; so ordains life the other vital airsb to separato and 
separate work, — 

5. The desconding7 air to the organs of excretion and 
generation. Life itself^ abides in the eye and ear, in the mouth 

1 After it has been determined, that the nature of Jhajapali, of the con- 
sumer, &c., belongs to life, {mother tjueslion .s asked, in order to ascertain 
the manner in which it should be worshipped — A'. (1. 

2 This metals, What for does it assume a body ? — S'. 

3 The relation to the elements and deities. 

4 Brainanisfcha is explained by S'ankara with Brahma vid (a knower of 
Brahma). 

5 By work which is accomplished through the action of the mind, that is 
to say, by virtue or vice. — S'. Weber translates 44 by the will but 

, Sankara’s explanation appears to he riglit, because it is afterwards expressly 
s aid that by their actions people obtain different bodies. 

e S'ankara explains* 44 prauaii**’ more generally 44 ofgans, ” but in the fol- 
lowing verses, work is assigned only to the vital airs. 

7 The air which takes away urine, &<^ 

8 Prdna, iife, the air tb it goes forwards, which is inhaled and exhaled, 
*hioh regulates the functions of respiration, the closing of the eye, &e. 
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and nose, but in the midstl the equalising air ; for it carries 
(every where) equally what has been oftered ;2 from this (air) 
proceed these seven flames.3 

6. For the (ether of the) heart is verily that soul. There 
(arise) the hundred and one (principal) arteries ; each of them 
is a hundred times divided ;4 72.030 are the branches of every 
branch artciy f within them moves tho circulating air. 

7. Again, the ascending air (ucdna)<» rising, leads through 
one of them7 to the holy place by holy work, by sin to the 


place of sin, by both to the world of man. 

8. A'ditya8 is the external air of respiration : for he rises 
for the benefit of the air of respiration!' which is in the eve.10 
The (presiding) deity of the earth' l arrests^ the : desce nding air 


l Tn the midst of the descending air and the air of respiration, in the 
navel; it i.s the air, by which food amt drink is digested, and carried equally 
to all parts of the body for assimilation. . . 

* " What has been offered.’ what has been eaten and drunk. his air l 
here compared with the fire, which consumes the sacrificial food, and equally 
distributes it among tho gods.- S’. 

3 Continuing in this comparison, seven flames are ascribed to the eq 
ising air as to the fire. Commencing from the heart, this fire of < ^igcs ion 
arises in seven flames, the openings or entrances in the head, mz , o 

ears, & —S'. The seven flames of the fire arc mentioned in Mund. L p- , 

3 727 200 000 The whole number of arteries would therefore b« 
727,210,201.’ A'nanda, who gives the total, has in the fifth place mstead o 
6 evidently by the mistake ot a copyist. , 

’« The ascending air rises from the sole of the foot to the crown of 

the head. 

7 The Susumna, the coronal artery. 

8 As the presiding deity. 

» In its relation to the soul.— S . . , 

- 10 He benefits the eye by giving it light to perceive colours.— • 

is It arrests or attracts it, and according to S'ankara, it is ovm ! ^ of 
attraction, that the body is prevented from falling down, m con. q 
heaviness, oi.from going upwaids by the opposite power. 
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of man. The ether (air) which is be tween 1 (heaven and earth) 
is the equalising air. The wind (the common, external air) 
is the circulating ai$. 

9. The ascending* air is splendour therefore, when hia 
aplendoui-3 is subdued, (man obtains) another body together 
with his senses, which have entered the mind. 

10. With the understanding* (tho individual soul) enter* 
life (PrAna).S Life, united with splendour, 0 together with th# 
aoul, leads it (the soul) to its appointed world. 7 

11. The offering of him who, thus knowing, knows life, 
does not perish, (and after death) he becomes immortal ; here 
the following memorial verse (is recorded): — 

12. " Whoever knows the origin, 8 the entrance, 9 the 
locality 10 and the live-fold power of life,H enjoys immortality : 
whoever knows this, enjoys immortality.” 


1 A'kas'a, according to S'., is tho air which is between heaven and earth, 
and distinct from the ether which pervades all the spheres of creation. 
Thereby it corresponds to the equalising air, which is also in the midst of 
the air which descends and the air which goes forward. 

2 Splendour is here the external splendour in general, and therefore dis- 
tinct from the splendour of the sun, which is special. — S'. 

His vigour at the time of his death. 

4 With the particular disposition of the understanding, or mind, the re- 
sult of his life w hi eh a man has at the time r f his death. -S'. 

s The principal life, that is to say, the principal life continues at th# 
time of death, when all the other organs lc’ve ceased to perform their 
functions j^for people say, he breathes, lie lives. — S'. 

o With the ascending air. 

In consequence of its good or had acts. 

® Of life from the supreme soul. 

Of life into the body, by the etfeet of virtue or vice in a former life. 

! 1 2 * 4 * * * * * 10 11 In the different pirts of the body. 

11 Namely, its descending power in the organs of excretion and generation, 
the power of respiration in the eye aiul ear, the equalising power, the power 
of digesting and assimilating in the navel, the circulating power in the heart 
and blood-vessels, and the ascending power in tiio Sushmnna, or coronal 
artery, together with the presiding deities of those powers, viz., the sun, 
the fire, the ether (in the sense above determined), the wind an<J 
splendour A'. G. * 
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1. Then Gargva, the grandson of Surye, askedl him : — 0 
venerable, which (organs) sleeps in the body ? Which are awake 
therein ?3 Which among them is the god (the organ ^ who sees 
the dreams ?4 Whoso is that happiness ?5 Upon whom are all 
(those organs) founded ? 

2. He answered him : — As all the rays of the sun, when 
setting, become one in that disc of light, and as they are dispersed 
when he again and again rises, "so this all (produced by the 
organs and their objects) becomes one in the highest god (sense), 
in the mind (at the time of sleep).** * Therefore, 7 at that time the 
soul (Furusha) does not hear, nor see, nor smell, nor taste, nor 
touch ; it does not speak, nor take, nor enjoy itself, nor eva- 
cuate, nor move ; it even sleeps, it is said. 

3. (While the organs are at rest,) the fires of the vital airs^ 

1 In the first three questions the object of the inferior knowledge, the 
world, as manifested, as being in the connection of cause and effect, aa 
transient, &c., has been treated. In the following questions the nature of the 
soul is to he explained as being independent of cause, proof, incapable of 
becoming an object of the mind or the senses, as blissful, unchangeable, in- 
destructible, true, and to be compreh ended by the highest knowledge.— S . 

a Rest from their functions- 

3 Perform, when awake, their functions. 

4 The subtle objects, which the soul perceives, when the senses .are at rest. 

6 The happiness of profound sleep. 

6 While they are sent forth from the mind to perform their functions in 
the time of awaking. 

7 Because they have become one, and cease from their work. 

8 In this and the next verse the vital airs are compared with the five fir® 1 
of the householder. They are — 1. The garhapatya (the household) tire- Thisi s 

•to be kept burning for the whole life of the householder, and the other fir® 9 
are to be lighted by it. It is placed to the south-west. 2. D&kshinagni, the 
southern tire, by which the ofFeriiigs'.to the gods of the forefathers are p c * 
formed. 3- The ahavanmya fire, by which (sacrifice?) is offered to all t ‘ 
deities. Us place is to the east. 4. The sabhyagni, by which sacnndarv offer 
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are awake in this town.i The ascending air is the household fire , 
because the air of respiration (Prana), which is (like the fire by 
which is) offered, taken (pmnfyato) from the (ascending air, 
as the sacrificial fire is taken from) the household fire, which is 
therefore called Pranayana (from which is taken) ; the circulat- 
ing air is the (southern) fire, by which tho sacrificial food is 
prepared ;2 

4. Inspiration and expiration arc the two oblations* the air, 
which distributes them equally, is tho equalising air.3 The mind 
is the sacrifice!* ; the fruit of the sacrifice is even the ascending 
air ; it leads the sacrifice!* day by day to Bralnna.4 

5. Thenr> that god (the** mind) enjoys in dream powor. What- 
ever is seen, he sees again, 7 he hears again all the objects that 
have been heard, he enjoys, again and again, what has been 
enjoyed (by him) in other countries and places. What is visible 


ings, connected with tho former, arc performed. It is placed to tho north- 
east ; and 5. The avasatyagni, by which offerings arc made to tlic Visvede- 
vas, and the daily meals prepared. It is placed to the north-west. 

1 The body, compared to a town of eleven (or nine) gates, on account 
of its eleven openings. Vide Ivatha IJ. 5, 1. 

2 IJecause it issues from the heart through the gate of the artery to tho 
right (dakhina). 

:1 Like the Hotar, who takes (ho two oblations to tho sacrificial fire. 
Therefore* sa>s S'ankara, the wise is even in sleep performing the (ire-offer- 
ings, that is to say, he is never without work, which, however, he adds, 
is only said in his praise; for in reality there is no distinction in this respect, 
between him and any other man, as in every one the same, functions take 
place. 

* To heaven. — S'. 

5 When all the senses are asleep, and the vital airs awake for the preser- 
vation of the body. ’ ' 

6 The mind, having collected all the senses into its own v clf, like the sun. 

the lays. » > 

' It sees m dream again Avh.it has been seen in the time « *1 awaking by 
impre cSions that remain, 

88 
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(in the present birth) and invisible (in another birth), what is 
heard and not heard, what is enjoyed and not enjoyed, 1 all is 
beheld, all is beheld by the one who is all. * 

6. "When he becomes overwhelmed with light, 1 2 3 4 then that 
god (the mind) does not see the dreams ;3 at that time rises 
that happiness (of deep sleep) in the body. 

7. As the birds, 0 beloved one, repair to a tree to dwell 
there, so indeed this all repairs to the supreme soul, — 

8. (Viz.,) Tho earth and the subtle elements (m&tra) of 
earth, water' and the subtle elements of water, the light and the 
subtle elements of light, the air and the subtle elements of air, 
tho ether and the subtle elements of ether ,4 the eye and what 
is visible, the ear and what is audible, tho smell and the objects 
of smell, the taste and what is tas table, the skin and what is 
touchable, speech and what is speakable, tho hands and what is 

seizable, the organs of generation and whatis enjoyable, tho after 
and what may be evacuated, the feet and ' hat is moveable, 5 * 7 
the mind and what is an objoct of the mind, intellect and what 
is an object of intellect,^ self-consciousness and what is an 
object of self-consciousness, 7 thinking (chitta) and what is an 


1 S'ankara has here ; ir* a part of the text <fc Shadcha, ashacha,” wMch 
he explains, what is true and what is an illusion. 

2 With thought., when all impressions have disappeared. 

3 Because the gate of seeing is closed by splendour, there is no especial 

thought ; or because all ha\> become one and the same thinking, no 
especial thought is perceived ; this answers the state which is called 
profound sleep. — S'. * a 

4 That is to say, the gross and the subtle dements, 

6 The organs of intellect and actioi^pnd their objects. 

e Intellect, whose nature is to determine, to ascertain. — S'. 

7 The internal organ, considered as self-consciousness. — S'. 
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object of thinking, light I and all that may be illuminated, life 
and all that is to be supported. 2 

9. For ho is the beholder, the toucher, the hearer, ike smeller, 
the taster, the minder, the intelligent, the agent, the being whose 
nature is knowledge, the spirit (Purusha),3 He is founded on 
the supreme, indestructible soul. 

10. The supreme, indestructible (being) is obtained. Who- 
ever, 0 beloved one, knows this fbeing) which is without 
shadow, without body, without colour, which is shining, 4 
indestructible,- becomes omniscient, all. Here applies this 
Sloka 

11. u Whoever, O beloved one, knows the indestructible 
(soul), on which (the being) whose nature is knowledge, and 
together with all the gods r> the vital airs and the elements are 
founded, gets omniscient, penetrates .all/’ 

1 The internal organ considered as thinking. — »S'. 

a Light (t^jas), the same word, as used above for the element of light, is 
explained by S'ank.tra to mean the subtle cuticle, which, beside the special 
organ, is the cause oi perception. But why should this be mentioned here ? 
It rather refers to the internal organ, of which mind, intellect, self-eonsceuei- 
ousness and thinking are parts. 

3 He is Purusha, says S'., because he fids out all the said sphere, which 
are combinations of cause and effect. 

4 WithoiTt any differences. 

° Agrii, & ( ''i according to S'ankarn, hut more probably the senses, as no 
mention has been made before of the gods. 
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1. Then asked himl Satyak&ma, the soil of S'iva : — 'Which 
of the worlds gains he who among men has Tmceasingly (tad)2 
meditated on the word “ Cm” until his departure from life ? 

2. He said to him : — 0 Satyakama, the supreme * and the 
inferior Brahma are both the word “ Om.”3 Ilenco the wise 
follows by this support one of the two. 

3. If he meditates upon one letter, 4 being enlightened there- 
by, he is quickly horn on the earth. Him carry the Mantras of 
the Rigr> to the world of man. There, devoted to austerity, the 
duties of a Brahma-student (anti) faith, he enjoys greatness, 

4. Again, if he meditates in his mind on two letters (A, U,)b 
he is elevated by the Mantras of the Yajur to the atmosphere ; 
he (obtains)? the world of the moon. Having enjoyed power in 
the world of the moon, he returns again (to the world of man.) 

1 This question is intended lo determine the rule for the meditation on the 
word “Om, 55 by which the inferior and supreme brahma are obtained. — S'. 

The fourth question having set forth, how the competent enquirer 
obtains the unchangeable brahma, by the knowledge of the meaning of the 
great sentence (tat-tvam, Brahma-individual so ul J after the determination 
of the terms, the fifth question is designed to explain the meditation on the 
word 14 Om” for the obtaimueut of Brahma by ail enquirer, who is not yet 
perfect, and has not yet thoroughly subdued his senses. — A'. U. 

- “Tad” is here to be taken as an adverb, and means “ in sneh’a wonder* 
fnl manner." —A', (h 

a Vide Katlia U. 2 , 1(>V 

4 According to S'ankar.i, if he meditates on the first (A) of the three 
letters (A, IT, M) of which the word Om (=AUM) is composed, but it ap- 
pears to be more reasonable to explain it by any of the letters i either, A,b, 
or M), as one letter bus no preference to the other ; for if one knows, for 
instance U, without knowing the A, his knowledge is not advanced, and it 
it is necessary to know A before the knowledge of IJ, the knowledge of l 1 
is a result from the knowledge of A. — We learn from® A'nunda Uiri that 
different interpretations wore made already at his time. 

o 'Pim A, the first letter of Urn, is li^ve the Rig Veda. -S'* 

G Or, according to S'ankara, on the second letter (U). 

7 After his death. 
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5. Who again meditates by tliree letters, by the word “ Om,” 
on the supreme soul, is produced in light, in the sun.l As the 
snake is liberated from the skin, so gets he liberated from sin. 
He is elevated by the Mantras of the S&ma to the world of 
Brahma (Hirsjnyagarbha). (There) beholds the soul, which is 
greater than the great totality of the individual souls, and which 
is pervading (all) bodies. Here the following two memorial 
verses are recorded : — 

6 . “ There are three letters, (A, U, M), subject to death, 
designed (for the meditation of the soul), they are designed 
(either) connected among themselves, (or each) designed for 
(meditation on) a special olgect. When the external, internal, 
and intermediate actions, 2 are fully directed (to their objects), 
then the wise does not tremble. 

i After those words, AVeber in Ins translation adds, “and having enjoyed 
there power, he returns again. Who again meditates on the supreme spirit by 
the whole word of Om. (that is to say) by its tliree parts and a halt, he is by the 

Atharvan produced in the highest splendour. ” And in a toot-note he 

says : “ Thus runs the text in I with Ampietil, and in A (of the first hand- 
writing) It is very difficult to decide the question, whether these words 

were originally part of the text, or have been added afterwards. At any rate 
in an Upanishad of : he Atharva, when the Ve'das are mentioned, we naturally 
look out for the Atharvan itself. Aloreover, the sound ‘Om 1 is commonly 
represented in the IJpanishads tliree and a half Ma'tras (beside a +u + m the 
vindu). Lastly, the two verses, quoted at the conclusion, in which the three 
Mutras, as the three Vedas, are mentioned, might be assigned as the reason 
that the preceding sentence was dropped at a later time. On the other hand, 
from tho very same reason it might be argued that this sentence did not pre- 
cede ; and, further, against its genuineness it may be alleged that ( 1. 10, ) 
Tippalada expressly mentions the STiryaloka as the place from which no re- 
turn takes place, and that, ill the same work, no direct cent adietion in doc- 
trine must bo presumed. I am therefore inclined to consider lliis passage as a 
litter addition of those who were reluct uit to miss the mentioning of the 
half imitra and of the Atharvan. 5 ' I also consider the addition spurious 
On the grounds adduced by I)r. Weber, and moreover, because I do not find 
any sullicient reason, why S'anknra should have omitted it. 

“ Theft h roe actions of the Yoga ihedilalion on the soul in the state oi 
awaking, dreaming, and profound sleep, corresponding to the Vis Ya and 
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7. ■ The wise obtains by the Mantras of the Big this (world 
of man), by the Mantras of the Yajur the atmosphere (the 
moon), by the Mantras of the S&imi that which the sages know 
(as the world of Brahma), (he obtains) this (threefold world) 
by the word “ Om” as means (and) even the highest (Brahma) 
who is without strife, without decay, without death anti without 
fear.” 

Vais'v&nara, the Hiranyagurbha and Taijasa, and to the Prajna and 
iVvaratma. — S'. An quo til refers it to three kinds of pronunciations, viz., the 
loud- pronunciation, the pronunciation which is made mentally, and that 
which is muttered. 



Ijfrag'tta. 


1. Then asked him Sukes'a, the son of Bharadvaja : — 0 
Venerable, Hiranyagarbha, a prince of Kosala, came (once) to 
me and at&ed this question : Knowest thou, 0 Bh&radvaja, the 
spirit of sixteen parts? I said to the youth : — l do not know 
him. If I knew him, why should I not tell thee ? Whoever 
tells what is not true, dries verily up together with his root ; 
therefore I cannot tell what is not true. Having in silence 
ascended his car, he went away. I ask thee about him, where 
does abide that spirit ? s 

2. He said to him : — 0 gentle (youth) in this internal body 1 
abides the spirit, in whom these sixteen parts are produced. 

3. He2 reflected : — Who is it, by whose departure (from 
the body) I shall depart, and by whose staying, I shall stay ? 

4. He created life, 3 from life faith, 4 the ether, the air, the 
light, the waters, the earth, ^ organ, 6 mind, food, 7 vigour, 8 
austerity, Mantras, works, the worlds (the effect of works), and 
upon the world’s name. 

5. # As the flowing, sea-going rivers, 9 when they have 
reached tfoe sea, are annihilated, as their names and forms perish, 

1 In th# ether of the heart. 

The supreme soul. 

3 Life, Hiranyagarbha, the foundation of the organs of all the living 
‘‘Features. — S'. 

4 Faith the cause, that all living beings enter upon works for their wel- 
fare. Thus explains S'. “ faith; ” in this sense it would be hardly a principle 
°1 production, and mpre probably corresponds to -‘intellect ” 

5 That is to say, the five gross elements. 

6 The five organs of intellect and the five organs of action. 

7 For tfyj preservation of the creatures. — S\ 

8 To undertake works. — S'. 

9 The same comparison occurs in 3 Mund. 2, 8, 
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and only the name of sea remains, so tho sixteen parts of the 
witness (soul) which are going to the soul (as the rivers to tho 
sea), when they have reached the soul, ar$ annihilated, their 
names and forms perish and only the name of soul remains ; it 
is (then) without parts, it is immortal. Here foilows this 
memorial verse : — 

6. u Let man know the spirit, who ought to he known, in 
whom the (sixteen) parts abide, as the spokes in the nave (of 
the wheel), in order that death may not pain you.” 

7. He (Pippalada) said to them (to his disciples): — Thus 
far I know tho supreme Brahma 1 , there is nothing higher 
than him. 

8. They honoured him and spoke : — Tliou art our father 
who carries us over the infinite ocean of our ignorance. 
Salutation to the supreme Rishis, Salutation to tho supremo 
Rishis* 



INTRODUCTION. 


Ihk contents of tlie Mandukya Upanishad,! divested of their 
.abstruse phraseology, are as follows. Brahma, the soul or spirit, 
comprehends all things, both objects of perception and those 
which perception cannot reach. Brahma, or the soul, has four 
modes of existence, the waking state, tin* shite of dreaming, the 
state of profound sleep, and a fourth state dilferont from any of 
the former. In the waking state the soul through the souses is 
in actual contact, with the material world of sense ; in the state 
of dreams, it is conscious tfirough the mind of flic impressions 
which remain of the former stale ; in profound sleep no desire, 
no thought, is left, all impressions have become run*, and only 
knowledge and bliss remain, ft is in ihi< 'date. that Brahma 
oecomes creator, that all tilings pro iced from him, and are 
again absorbed in him. In the fourth . i »!<* Brahma returns to 
his absolute and infinite nature, basing no relation ii> aught else* 

The word a Oni” is the \erhal repi-c-vidat i\ c <>f Brahma,, and 
the means hv which (he idea of Brahma is conceived. The 
part* of which it, oon**i-I>, i>h , * her ieiteiv. \, ft and \J, correspond 
with thoadifteroui inodes of exist once of Brahma : thus A with 
his complete' manifestation ( tin* waking state), V with his 
nderruil manifestation (the state of dreams), and M wilh his 
existence when not manifested (profound sleep), or when all 
Elects, the whole universe, liave not proceeded beyond their final 
'ause. The word “ (>m, ” i t s separate pa ids having disappeared, 
,s soon as pronounced, (Corresponds to Brahma in his absolute 
ll 'd infinite nature. 


1 tukT 

'«'! ii, |>)» 


j):inisluiil is traa^lah’fl 1>> Dr AWIkt in It is u IwL &fndh t N 1 ti 
1**7 -i), •Vi»h- alio Ids 10 marks on. it 1 c pp. 10U-7. 
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By meditation on “ Ora” in its last form man becomes 
identical 'with Brahma. 

From the form in which it is represented, I think, that the 
Mandukva is one of the latest among those Upanishads which 
exhibit the infinite spirit in its primitive notion, imm,ixed with 
sectarian views. There is here no enquiry of any kind ; the 
system is complete, and described in terms which indicate the 
absence of all doubt or uncertainty as to its truth. The intro- 
duction of many of the technical terms of the Ved&nta, with no 
other object than that of making as complete an enumeration 
of the names as possible, indicates that this Upanishad is taken 
from various sources, and that it addresses itself more to a blind 
disciple than to an intelligent enquirer. How far it is wanting 
in the spirit of research, is shown by the high veneration in 
which the word u Om n is held. It is represented not as a means, 
or as the best means of comprehending Brahma, but as idcnticar 
with him, proving thereby, that truth was sought rather by 
meditation on symbols than on the ideas to which they refer- 
red. The only trace of a more profound mode of thought is 
found in the order in which the modes of Brahma’s existence 
are described ; for the commencement is made with the modi 
or state, in which reflection first rises, and it is concluded witl 
the last result to which that reflection has attained. 



THE MANDUKYA UPANISHAD 

OF THE ATHARVA VE'DA. 


1. u Om ** this is immortal. Its explanation is this all ; what 
was, what is, and what will be, all is verily the word “ Om ; ”1 
and everything else which is beyond the- threefold time 1 2 3 4 5 6 7 * is 
also verily the word “ Om.” 

2.. For this all (represented by " 0111 ”) is Brahma ; this soul 
is Brahma. This soul has four conditions .3 

3. The first condition is Vaisvanara,4 whoso place is in the 
waking, state, whose knowledge are external** objects, who lias 
seven members, 6 who has nineteen mouths, 7 (and) who enjoys 
the gross (objects). 


1 According to S'ankara’s explanation the rendering would be as follows: 
“ 0111 ” this sound (or immortal) is this all. Its explanation (should be 
known). What was, what is, and will be, all is verily the word “Om.” 

2 Tile avyakta (unmanifested), &e. —S'. 

3 Literally is four-footed. 

4 Vis'vdnara, vis've's£ru nnr&nam anekndlui nayanat (from his ruling in 

manifold ways *11 men) yadva vis'vas'chusau naras'cha ^or from his being 
all and man.) — S'. 

6 A knowledge different from his self. 

6 The seven members are : His head the heavens, his eye the sun, his 
breathing the wind, his centre the ether, his place for urine the water, his 
feet the earth, and his mouth fire.— S'. Anquetil gives the five senses, mind, 
and intellect as his seven members. — Weber's In£. Stud. vol. ii. 107. 

7 According to S', the nineteen doors of perception, rh. the five organs of 
intellect, the five organs of action, the five vital airs, mind, intellect, 
self-cons<^ousness and chittam. According to Anquetil the sixteen kala 
and the three guua, and by the sixteen kala lie means tile five elements, the 
five senses, the five organs of action andjihe mind. 
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4. His second condition is Taijasa,! whose place is in ilroma 
whose knowledge are the internal objects, 2 who lias seien 
members, nineteen mouths (and) enjoys the subtle (objects).* 

5. When the sleeper desires no desires, sees no dream, thia 
:S soimd sleep. His third condition is Pnijnad (who ctjpuplutuly 
knows) who has become one. whose knowledge is uniform 
alone, ^ whose nature is like bliss/* who enjoys bliss, and whoso 
mouth is knowledge. 7 

6. He (the Prajna) is the lord of all : lie is omniscient, he is 
the internal ruler ; he is the source of all ; for he is the origin 
and destruction of (all) beings. 

7. They think the fourth him, whose knowledge are not 


1 He is called T;uj;is:i,, because his object is a knowledge without objects, 
whoso nature is mere mani testation. S'. 

2 The impressions remaining in the mind w hieh, independent of the tenses, 
are iierceived in dream. — S'. 

3 The above impressions. 

4 Prajna bnrvavislmyajn.it rilam asya eva iti Prajna:) who has a know- 
ledge of* every object, according to S'.; the derivation of the commentator of 
the Vedanta Sara (Uamakris'hna Tirtha*. on the other hand, is pvayenajna. 
prajna, prajna is a. person who is nearly ignorant. (V. S. p. f>8.) In the 
present IJpanishad, however, Prajna’hus the sense which Sb ascribes to it. 

5 T 1 * <a t L,h want of discernment, ^ays S'., because a true uniformity 
cannot exist in that state. Prajmighana is in the Vedanta Sara tp- 98) ex- 
plained by Prajndnaikarasa, t.lie one nature of knowledge. 

0 Not bliss, but like bliss, bemuse it is not eternal. — S'. 9 

7 Clietomuklia it is called, because conscience ( chctas ) is the door 
(mukha) to understand the dream, &c., or conscience, characterised by in- 
tellect, is his door to enter the state of dream, &c.— S'. And A'nanda Q. 
adds, l ' there would be no such things as dream and the waking state inde- 
pendent of the stato of profound sleep, because they are the effects of the 
latter/’ ( a j 

Neither of , lese explanations appears to me hero called for, but . cheto- 
mukha to be ' iken rather in its literal sense “ whose mouth is knowledge,” 
in accordance with the expression in the third and fourth Maiitrns # “unuvin- 
fr'atiinukha ” (who has nineteen mouths). 
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internal objects, nor internal, nor both,i who lias not uniform 
knowledge^ who is not intelligent and not unintelligent, 3 who 
is invisible, imperceptible, unseeable,! incapable of proof, 
beyond thought, not to be defined, whose only proof is the belief 
in the so nl in whom all the spheres^* have ceased, who is 
tranquil,? blissful, and without duality .8 

8. This soul depends upon the word u Om,” which depends 
upon its parts The conditions (of the soul) are parts (of tho 
il Om these parts conditions. (Those parts are) the letters A, 
U, and M, 

9. Yais'vfinarti, who abides in the waking state, is.tho letter 

® • 

A, the first part, (cither) from pervading K) (apteh), or from 
its being the first ( letter).! 1 He verily obtains ail desires and 
is the first who thus knows, 

10* Taijasa who libidos in dream, is the letter U, the second 
part, from its being more elevated^ or from its being in the 


1 Whoso knowledge arc not internal objects, nor internal, nor both suc- 
cessively, prohibits to think brahma as Taijasa, a, s Vis' va, and as being in 
the stole between waking and dream. -S'. 

2 Prohibitory of profound sleep. —S'. 

’* T*he lirst denies that Brahma knows at once all objects, the s nd, that 
he is without consciousness. -S'. 

1 Beyond the reach of the external organs.— S'. ^ , 

5 Or ; who is*to be obtained by the belief, that in the states. I’ 1 ’* 

same soul exists, — S'. jP if 


Denies the absence in Brahma of any of the attributes »<elonging 
waking state, to dream, and sound sleep, — S'* 

7 Free from change. — S'. 

8 Without distinction. — S'. 

9 Parts, (matra) a matra is a short vowel or sjjlabic inst? 

10 A'pte : for vyapte : pervading ; for all the words arc j 

letter A as the world by Vais' vanara. — S'. , 

11 As A. is the first of letters, so Vais' va' jar a the first of cr* 
lv Ut-karsliat, more elevated than the letter A, as Taijasa is, 

than Vais' va'nara. — S'. 


to 
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inidst.l Ho verily elevates the continuance of knowledge, and 
becomes the like (to friend and foe) and has no descendant 
ignorant of Brahma who thus knows, 

11 . Prajna (the perfect wise) who abides in deep sleep, is the 
letter M, the third part, from its being a measure (mi^eh2 ), or 
from its being of one and the same nature.3 He verily 
measures this all and becomes of the same nuturod who thus 
knows. 

12. (The “Om ”) which is without part is the fourth (condition 
of Brahma) which is imperceptible in which all the spheres have 
ceased, winch is blissful (and) without duality. Tho“Oiii,” th ^ 
(meditated upon) is soul alone. He enters with his soul the 
soul, who thus knows, who thus knows. 


1 Of the letters A and M, as Taijasa is between Vis'va and Vais' vdnara. 

2 Because Taijasa and Vis'va are measured by the Prajna, by their 
entering and leaving the state of destruction and birth, as barley is meas- 
ured by a Prastlia (a small ’kind of measure).— S'. 

3 As at the end of pronouncing Om ” the A and U become one with 
the M,, so- Vis'va and Taijasa with the Pr&jna. — S', 

4 With the author of the world. — S'. 
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